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SOME 


SCULPTURES FROM RAJGHAT, BENARES 


By Adris Banerji 

In 1941 in order to facilitate the regirdering of the 
Dufferin Bridge it was decided to divert the G. T. Road 
near the Kashi Railway Station of the E. I. Railway over 
the Rajghat plateau. The demolitions of the E. I. Rail- 
way, in 1940 had resulted in the finds of antiquities of 
various dates, and the subsequent excavations carried out 
by Mr. S. Mukherji, at the instance of the Director- 
General of Archasology in India, had yielded interesting 
results. In order to conserve the ancient relics as far as 
possible to be unearthed during the conversion of the 
G. T. Road, Pandit M. S. Vats deputed his Sub-Overseer, 
Pandit U. C. Sharma to make a proper record of the 
finds. The work in fact resulted in a good harvest, as 
commencing from potsherds generally ascribed to Mauryan 
period (black and grey lustre sherds. Lustre is a personal 
suggestion of the writer, as many , people like to call it 
polished) up to a Muhammadan child’s tomb-stone were 
found. All these have now found a safe refuge in the 
Bharata Kala Bhavana, Benares City. 

Earliest of these are two fragments of buff sand- 
stone of Chunar showing a large pig and rows of pigs. 
This representation of pigs,' so far as I know is an unique, 
feature in Indian art, Though the and the 
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Putaaas, no doubt record that in the boar incarnation of 
Visnu, the divinity may be represented as a full boar, 
except some late specimens a theriomorphic form is 
generally found. The earliest of which is the image of 
Boar at Udaigiri in Gwalior State. The vajrajdna goddess 
Marici, has a chariot drawn by seven pigs, but this does 
not explain the pccurance of gulmas of pigs and a big pig. 
According to some in the temples of Varahi representations 
of pigs are found, but no actual representation, has so far 
been met with. Varahi, moreover, was a zoomorphic 
divinity and representation of pigs in her temple is an 
ambiguity not supported by any texts. We are, therefore, 
thrown on our resources to find an explanation of these 
three fragments. The first fragment has the following 
scene represented: — 

(i) Fragment of buff sandstone of Chunar showing 
a boar or a pig with a collar on its neck, probably to 
indicate that it was tame : The whole body is covered with 
dots to indicate the hair on the body. It has long tail. 
Just below the body and within the rectangle created 
by four legs are two young pigs with few others climbing 
rude steps as if from a pit. The two young ones are not 
sucklings, as the breasts (in case it was she -pig) are not 
shown, and we shall not be wrong in taking it as a tame 
pig. Ht. 5|- ins.X 8| ins. in breadth, approximately.- 

(ii) Fragment of a same kind of relief showing three 
rows of pigs {Sitkafa gultna)'. Below these is the fore- 
part of two pigs which must have been portrayed diago- 
nally looking at an object standing on an elevated ground. 
Ht. 8^ ins. X 7 ins. in breadth approximately. 

(iii) Fragment of a relief containing the fore-part 
of a pig with a collar around its neck and head raised : 
On one corner we find a diminutive full bosomed female 
figure with a child on' her lap. Ht. 5 ins. x 7-| ins. in 
breadth approximately. 
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It is quite clear that we cannot ascribe these frag- 
ments to any Hindu mythological scene. The same is 
the case with Jainism. In Buddhism except in the case 
of Marici pigs do not accompany any Bodhisattva or 
past Buddhas. My first clue was the collar on the neck, 
which showed that it had been domesticated and that it 
was a pig and not a wild boar. Amongst the Jdtakas 
we have a story ‘ Taccha Sukara Jdfaka’ (Jdtaka No. 492 of 
Fausboll) ; and significantly the term used there is ‘Sukara’ 
and not a boar {yardba). This, I believe, explains the pre- 
sence of the big sized pig and not a boar ; and the story 
itself will support the abnormal size given to it in compa- 
rison with other diminutive figures. The story runs : — 

“ In a village called Dvaragrama, in Varanasi, dwelt 
a weaver, who while collecting dry woods in the forests 
came across a young pig in a pit. He took the creature 
to his home and domesticated it. In course of time it 
grew abnormally in size and strength that, lest any ac- 
cident should happen, thfe weaver left it in the forest. The 
pig decided to find out a herd which it intended to lead 
— and he did find out one but every member of it seemed 
to be in distress. On enquiry he learnt that a tiger living 
in the neighbourhood daily devoured the strongest amongst 
them. Taksaka (Pali. Taccha-because, that was the 
name given to it by the weaver) advised them that unity 
amongst them will prove the undoing of the tiger. Ac- 
cording to his directions they dug two pits with a slight 
wall between them to allow one pig to stand on it. Then 
he arranged them in the form of a lotus {padma-vyuhd). 
The sucklings were kept at the centre surrounded by 
their mothers and these in their turn were surrounded 
by barren she-pigs. These were protected by young 
pigs whose tusks had recently come out, and on the ex- 
treme outer edge encircling all, were the aged pigs. 
When in the morning the tiger was: seen advancing- from 
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the hill, Taccha took his stand on the wall ; and seeing 
him the fattest and the largest, the tiger jumped on him, 
while he slid down to a different compartment and later 
on gored to death the tiger. In this way the tiger was 
killed, and also the mendicant who used to secure veni- 
son of the pigs by the tiger.” It is this scene I feel that 
is portrayed on the reliefs. The hori2ontal rows 
of smaller pigs represent Sukara gulmas. The smaller pigs 
going up the incline possibly represent the attempt at 
digging pits ; while the large figure diagonally portrayed 
looking at an elevated object is undoubtedly Taccha ; collar 
on whose neck suggests domesticity. The fragmentary con- 
dition of the reliefs prevents further discussion. It cannot 
be considered a work of the post-Muhammadan period, 
as the remains of the Rajghat plateau clearly show that 
after the sack of Benares by Malik Qutbud-din Aibak, 
mentioned in Tdi-ul-M’ aasir, the remains of Rajghat 
consisting of a lofty temple and other religious and secu- 
lar buildings, could not have escaped his attention. I 
am glad to record that in August 1943, during a dis- 
cussion, Rao Bahadur K. N. Dikshit agreed with the 
present writer that there was a big temple which probably 
occupied the site of the late Muslim tombs and E. I. 
Railway offices. In 1940 when the railway excavations 
exhumed, the Rajghat copper plate of Govindachandra- 
deva V. S. 1187, a stone drain was found projecting 
from the bottom of the mound. This site conti- 
nued to be occupied by them, till the advent of the 
Hon’ble East India Company. Moreover, pigs were 
hdrdm to the Muhammadans, therefore, their ascription 
to any period between 1195 A.D. to 1800 A.D. is ruled 
out. The reliefs by their technique and style indicate a 
higher antiquity. There is power in the representation 
and modelling has gathered in volume by experience. 
The reliefs may be primitive, but the gradations and 
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clever use of the planes suggest, that they may be coeval 
with D(g) 4 of Sarnath Museum.^ If the contents have 
been correctly identified the subject matter too lends 
certain weight. In the earlv centuries of the Christian 
era, Jaiaka scenes were high favourities. From the 
KuSana period there is a marked decline in their popu- 
larity, and in the Gupta times at Sarnath, with the ex- 
ception of D(g) 6 and D(d) i, of Sarnath Museum, 
Jdtaka scenes are rare.^ I would, therefore, ascribe it 
to circa 6o B.C. to 70 A.D. 

2. Pillar inscribed in the 157 year of the Gupta 
era — in the time of Budhagupta. Buff sandstone of 
Chunar. Ht. 4 ft. 4I ins. approximately. 

It is rectangular at base up to 2 ft. 4I ins, which 
contains four niches in each of which are four avatdras 
of Visnu. Above the niches is an octagonal section 
5-J ins. in height, superimposed on which is a 
sixteen sided section 4^ ins. in height.® Above, 
base with foliage 5^ ins. in height, surmounting it is a 
square portion absolutely plain yj ins. in height. It 
is inscribed on one face in the characters of the late Gupta 
period, and mention Maharajadhiraja Budha (Gupta). These 
images of avatdras of Visnu are for many reasons very 
important as they happen to be one of the earliest re- 
presentations of avatdras of Visnu. The pillar being in- 
scribed, and what is more dated, they can be objectively 
used. They show that mediaeval Hindu iconographic 
formulae, had not then been developed. We were brought 
face to face with this problem in evaluating the images 
found amidst the ruins of the ^iva temple at Bhumara,* 

^ Sahni — Catalogue^ p. 246. 

Ibid, pp. 233 and 247* 

^ The divisions of pillars in tectangular, octagonal, sixteen-sided 
sections commence with Kusana umbrella posts. 

^ Siva temple at Bhumara, Mem. No. 16. 
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and the latet temple at Deogarh, but paucity of ma- 
tefials, which still remain acute, prevented the conclusions 
being placed on a firm basis. 

The niche immediately above the inscription, con- 
tains an image with two hands and face damaged beyond 
recognition. The right hand holds the club and the left 
hand discus. On the second niche,' that is niche on the 
right side of the first, we find the figure of Narasimha 
with dub and discus in two hands. In the third niche, 
we have another figure with head damaged — since one 
hand has a bow we may conclude that it may be a figure 
but one hand has lotus and another holds hem of the 
loin cloth — probably Buddha. If the suggested identi- 
fication is correct, then I feel that it is one of the earliest 
images of Buddha as an avatdra of Visnu. This leads us to 
one of the rnost interesting points in the development of 
Indian iconography and mythology — the exact time of in- 
clusion of the Gautama Buddha as an incarnation of 'V’isnu. 

3 . Fragment of a relief (complete in itself with the 
exception of the head of the Bull (Nandi) of buff sandstone 
of Cfaunar. The main dramatis personcB is a bearded male 
figure, with nose damaged, and in dll dha attitude. His 
right foot is found resting on a dwarfish figure. On 
right cheek are conventionalised screw like curls similar 
to he Andbak-dsura-hadha-murtti of Sarnath Museum. He 
wears a chignon crown (Jatd-mukutd) and below it a coronet 
of human skulls. He wears hindalas in the ears and on 
neck we find a torque and a necklace. The upper part 
of his body is bare which is evident by the nipples indi- 
cated here by concentric circles and a dot within ; as 
well as the navel.-’ The quality of the modelling is 

5 It may be noted that one of the incongruities of Gupta art 
is that they show the navel of the Buddha inspite of the monks robes. 
Any Gupta image of Sarnath Museum will serve the purpose. The 
reason is that the drapery was supposed to be diaphanous. But this 
image, be it noted, has no claims to such drapery. 
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evident froifl the totsal plain and the thorax. On arms 
he has armlets with human face (see one on the" right 
arm). On the waist richly jewelled girdle with the 
folds of the drapery (or tassels?) hanging below is the 
right knee. The central folds, which due to conventioh- 
aliaation are treated very summarily, hang down with 
a fine curve between the legs. The '.upper . garment is 
shown in the fashion of a vanamdld on Visnu images. 
In D(f) 34 of Sarnath Museum the garland of 
the human skulls around diva’s neck is shown in the 
same manner. He has ten hands : two of which hold 
the carcass of an elephant bereft of the skin over his head. 
The second right hand holds the 4 ‘^maru, the third and 
the fourth right arms are damaged; the fifth is holding 
the handle of the trifula. The second left hand holds a 
shield, the third the trident with which he has speared 
2iia. asura, ioutth. is missing and the fifth has probably 
the drinking bowl. Below his left arm is an emaciated 
figure-Camunda, one of the seven mattkas. It is evident 
that it represents one of the samhdra-murttis of 5iva, 
particularly conducive to Sdkta form of worship, 
which caught the imagination of the people from the 
9th century of the Christian era. It represents 
Siva killing the Gajdsura (the demon masquerading as 
an elephant). 

The relief is of great iconographic importance, 
due to its variance with the south Indian dgamas, which 
shows that inspite of common sectarian beliefs, different 
iconographic rules prevailed in the peninsular and northern 
India. That the rules of the dgamas obeyed is amply 
borne out by the examples illustrated by the late T. A. 
Gopinath Rao.® In the dgamas the left leg of the divi- 
nity is expected to be placed on the elephant head 

* 'Elements of Hindu Iconograpl^, VoL II, Part I, pp. (?) ' 
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of the asura, ssThttcas in the specimen under discussion 
we find the leg placed on a dwarf. Amiuhheddgama 
states; that in the sathbdra-murttis ^iva should have four 
or eight armSj while our image has, ten. The same is 
the case with the other known specimen, found in Benares 
area, the . Sarnath Museum image of Andhak-dsura-badha- 
tmptti. According to the Kurma Vurdna, Siva used 
the, skin as his upper garment. Then the Vardha 
Burd m, iniotva?, - that asura was killed by Vira- 

bhadra, while he was masqerading as an elephant, and 
after flaying, the skin was presented by him to Siva, who 
used- it as his upper garment while killing Andhaka.® 
Since in the example under discussion we find the 
body of the god up to the waist naked, we may conclude 
that Kurma Purdna was not followed. Another enjoy- 
ment of the dgamas that the skin of the elephant should 
form in the background the prahhdman dala, is also not 
followed, as we find in the Sculptures found at Amfitapura 
(Mysore), Halebid ; and the bronze image of Valuvur ; 
though the body of the elephant is shown without the 
skin. None of these authorities mentions the animal 
carcass found on this example. 

The fragment happens to be the part of a temple which 
must have, been in existence at Raj ghat, where now, 
the Railway Engineer’s office and the Muhammadan 
burial ground exist. Here the present writer found in 
1940, large fragments of architectural pieces, since removed 
to Bharat Kala Bhavan at the instance of the Archasolo- 
gical Department. As one side of the cheek has been 
left bare of beards, it is possible that it remained in a 
niche high above the eye level. 


Ibid, p. 150. 
8 Jbid, p. 379. 
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4. An architectural fragment of red sandstone of 
Chunar.® Length 9 ins. x ins. 

On the left is meandering creeper flat on top as in all 
examples of the 12th century of Christian era. On the 
right in a sunken niche we find the figure of Gane^a 
seated on a cushion in maharaja It Id attitude. He has 
two arms, the left holding modakas, on which the trunk 
of this zoomorphic divinity rests, but there is a peculia- 
rity in representing the end. Instead of the snout resting 
on the modakas it makes a loop with the end to the pro- 
per left of the image. The right hand is in varadamudra, 
which is significant. He wears a mukuta. The loop of 
the long trunk of this theriomorphic divinity is not found 
in any other image and is absent in all the examples il- 
lustrated by Getty.^® While the mudra, I feel, suggests 
Buddhist influence. It is needless to point out that the 
image was found in Benares, where tdntrika Buddhism 
and Hinduism brought about an unholy alliance. It is 
found in both the hands of Deit Karttikeya of the Sar- 
nath Museum. 


Red sandstone is availabie in Chunar. In fact when buff 
sandstone of Chunar is first quarried the core exhibits a redness. 
But these stones differ from those of Kaimur in quality and colour, 
Alice Getty — Ganesa^ London, 1936. 

Published by the courtesy of Dr, R. E. Mortimer Wheeler, 
Director General of Archaeology in India. Copy right of the photo- 
graphs except the Gajasura-samhara-murtti belongs to the writer. 
The latter belongs to the Archasological Department, It is regretted 
that the photographers had not the sense to utilise a scale. 



THE EXACT DATE OF THE KURU WAR 
By V. B. Athavale 

A Solaf eclipse followed by a Lunar one, on the Hartika 
full moon with an interval of 13 days only, and a comet 
in Pusya, decide the exact date of the Kuru war. 

On the Geographical evidence, I have already 
proved in the February 1944 issue of the Allahabad 
Ganganatha Jba Research Institute Journal, that the era 
of the Kuru war is 3000 B.C. The era is expressible as 
a number containing four digits. The war is a historical 
event. So until the next three digits are known, the 
statement remains vague and inconclusive. The century 
and the decade figures must be worked out from the 
astronomical evidence only. The aim of this article is to 
find out the missing figures and thus complete the histo- 
rical picture. 

In the Mahdbhdrata, we get many references about 
the position of the planets in relation with the stars. 
The sequence of their positions can be made to reveal 
the century in which the events took place. The follow- 
ing are some of the important events along with the 
‘ tithi ’ and the month in which they took place, (i) 
The war started on the nth of the first half of the month 
of Margagirsa. (2) On the tenth day Bhisma was perma- 
nently laid down on the stretcher bed of arrows. Safi- 
jaya was sent post-haste^ to Dhftarastra at Hastinapur, 
to report the event the same night. (3) Duryodhana 
was killed by Bhima, in the mace fight on the i8th day. 
(4) This was the last day of the battle, and Balarama had 
returned from a pilgrimage on this very day. (5) Bala- 
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rama had started for the pilgrimage^ when the moon was 
in Pusya, and returned after 42 days, when the moon 
was in ^rawana. (6) Bhisma was waiting for the north- 
ward shift of the sun, so that he may leave his mortal 
body on the auspicious occasion. This occurred on the 
8th of the first half of the month of Magha, i.e. 58 days 
after the battle started. (7) The ^raddha ceremony 
continued for about a fortnight. (8) The ^rMdha 
of Duryodhana was performed by Yuyutsu, who® ,was 
a son of Dhftarastra through a Vai^ya wife. (9) 
Dhjtarastra was lamenting over the death of his sons. 
Many people attempted to pacify him. This was es- 
sential. For, without the consent of Dhrtarastra, Yudhi- 
sthira could not start the horse sacrifice, which must pre- 
cede his crowning as an emperor at Hastinapur. (10) 
As a final attempt to calm the mind of the old king, Vyasa 
composed the Gita poem. He asked Safijaya to sing 
it to the lamenting king, and try to see if it produced 
the desired effect. The trial was successful and the king 
was calmed, (ii) Thus two months later^ on the Caitra 
full moon day, the sacrificial horse was let loose. (12) 
The horse wandered through 1 1 provinces and returned 
after a period of two years and ten months on the Magha 
full moon day. (13) The actual sacrifice lasted for two 
months, and the coronation took place on the first of 
Caitra. (14) Vyisa had laboured hard during these three 
years to compose® the Jaya-history poem, to sing it during 
the afternoon recess of the actual sacrifice. It was a 
tradition that the Poet Laureate (iffsrg'f should 

sing the glory of the ruling family. (15) Yudhisthira 

Salya 34-5. 

® ^ =qr I Bhtsrna. 43-98. 

* %4t ff s ^4 sctgr 1 

® 4% I 62-52. 
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ruled for 36 years. Then occurred the great catastrophy 
of severe earth quakes and the deluge by the sea in the 
maritime regions of Kathaiwad. (16) The Yadawas 
migrated to Prabhasa owing to the deluge. (17) Arjuna 
was in Prabhasa at the time of the death of Kfsna. He 
collected the ashes of Balarama and Kfsna, and returned 
to Hastinapur. (18) The Pandawas got dejected after 
hearing the news of the death of Krsna. They handed 
over the kingdom of Hastinapur® to Pariksiti, who was 
aged 40, and Indraprastha to Yuyutsu. They then 
started for a pilgrimage. (19) They went to the eastern 
sea’ first. The ashes of Balarama and Kfsna, which 
were brought by Arjuna were probably deposited at Puri. 
Very old traditions recorded in Oriya language tell that 
the wooden images in the Jagannatha temple contain 
some relic of the physical body of Krsna. It is interesting 
to note that the wooden image is not called the Murti 
of Jagannatha but is termed a Kalewara meaning 

a dead body. (20) During their west-ward tour, 
the® Pandawas saw that Dwaraka was still submerged 
under the sea. 

The above sequence covers a period of 40 years. 
It is clearly a normal one. There are no contradictory 
statements. The controversy arises when we try to de- 
termine the century of the sequence. It may belong to 
any century, because it shows no unique features by 
which it can be distinguished from others. Thus until 
some unique feature is obtained, the problem of the cen- 
tury determination remains unsolved. I have obtained 
that unique feature, which I have mentioned in the be- 
ginning of this article. 


14 


V. B. ATHAVALE 


But before I take up the discussion, let me show 
that we can get a tolerably accurate estimate of the era 
and the century of the war, from the passing away of 
Bhisma on the 8th of Magha. 

The north-ward shift of the sun is an easily observ- 
able and unique, phenomena in any year. The date and 
the month in which this occurs is practically fixed during 
a century. The rate of variation is one day per 72 years. 
It is called the precession of the equinoxes. At present 
this northward shift actually occurs on 22nd December, 
which is Marga. of our Hindu calendar. At the period 
of the Kuru war, we know that the shift occurred in 
Magha. This shows that the date of the shift has receded 
by a little more than two months, i.e., 60-65 days. It 
means that some 4500-4600 years have elapsed since the 
passing away of Bhisma. 

Another interesting side light on the problem is 
that the GJ/a mentions directly this northward shift in 
VIII 23. The description in VIII. 12-13 as to how a 
yogin voluntarily leaves the mortal body, can be seen 
to have a remarkable coincidence with that of the passing 
away of Bhisma. 

Now, we shall turn to the unique occurrences men- 
tioned in the They were observed nearly 

two months before the war, i.e., in October. They are 
three independent and unique observations. All were 
observed simultaneously in October. These are the 
three criteria to find out the exact date of the 
war. 

I . W£rWf t srqwPT Bhisma 3-28 

1 aprtftr trltr Bh. 3-32. 

cRff ^ I ^trt 5 apiTmwt I Bb. 3-33. 

mm: irw 'TliWfmff ^ 

BMsma z-13: trf: 1 

^ j^rrsHTTf^lr I Bhisma^ 3-17, 
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2. 3'ST sn^RT I 'TT^: stcsft siraT^r I f? 

ir5srrf55cft ajMysq- i B/jisma^ 3-19 Bk 3-13. 

3 . I fW^TT^rar: 1 1 

Bh. 3-27 

The 3i:d criterion, the Jupiter and the Saturn stay- 
ing in ViSakha for one year, is comparatively a minor 
one. For, it occurs after every 60 years. The 2nd crite- 
rion that a comet should be in Pusya and be visible in 
October, is clearly more important. The first criterion, 
however, is of the utmost importance. “ Two eclipses, 
occurring after an interval of 13 days only, must be visi- 
ble in October. Three consecutive verses are written to 
describe this unique phenomenon. It proves that the au- 
thor of the 3 verses is not only impressed by the unique 
observation, but is baffled by it. The verse 32 says, “I 
know that a lunar eclipse occurs on the 14th day of 
on the 15 th day from the new moon. It has occurred 
at times even on the i6th day. But I never knew a case 
when it occurred on the 13 th day and this too after a 
solar eclipse.” 

Out of the two eclipses the lunar eclipse occurred 
on Kartika full moon day, according to the quotation 
cited above. The solar eclipse must, therefore, be either 
on ASwina Amawasya or Kartika Amawasya day. In a 
later paragraph I have proved that a solar eclipse never 
follows a lunar eclipse on the 13th day. It may precede 
the lunar eclipse. This shows that the solar eclipse must 
be on A^wina Amawasya. In October the sun is in Citra, 
Svati and the verse quoted above shows Rahu to be in 
Svatl, which proves the certainty of the eclipses. 

If a century can be found when all the 3 occurred 
simultaneously in October, it must be the year in which 
the war took place. ^ ^ ^ 

In the May 1945 issue of the Jha Research Im- 
iltuk Journal^ A.llahdhad., M. Raja Rao has written the 
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13-10-2052 B.C. 21-10-1198 B.C. 


article with the heading “ Th Vaurank date of the Bbd- 
rata war” He has taken a complete survey of all the 
opinions expressed so far, and the dates worked out 
either from the astronomical references or from the 
genealogical tables mentioned in the Puranas. On page 
127, the author writes, “The modern scholars express 
the view that the war probably took place some year 
near 1200 B.C.” On the page 142, he writes, “ Thus 
the several statements of the Puranas point out to some 
year near 2000 B.C., as the date of the Kuru war. It 
might have been earlier still but not later.” 

In order to test the validity of the two opinions, 
the author has given the planetary positions in October 
for 2052 B.C., and 1198 B.C. 

The tables are 
given together for 
comparison. The 
month is the same 
but the eras are 854 
years apart. It will 
be seen that both the 
years are identical so 
far as the Bhdrata 
tells that all the 
seven planets were 
near together at the 
time of the war. The 
problem is how to 
decide between the 
two. Both the ans- 
wers cannot be correct, 
obtained. M 


S. (223) 

s. 

(224) 

M. (223) 

M. 

(224) 

Mars. (245) 

Mars. 

(^17) 

Mer. (209) 

Mer 

(226) 

Ju. (218) 

Ju. 

(216) 

Ve. (264) 

Ve. 

(236) 

Sat. (220) 

Sat. 

(^X 3 ) 

Rahu (210) 

Rahu 

(210) 

Comet (229) 

Comet (229) 

The figures 

in the 

bracket are the angu- 

lar 

distances 

of the 

planets counted from 

the 

A^wini 

as the 

zero 

1 point. 



Some additional test must be 
Raja Rao applies here the test of two 
eclipses in one month. For 1198 B.C., there is a solar 
eclipse on the 21st October, but it is not followed by the 
lunar eclipse at all. In 2054 B.C. however, there is a solar 
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eclipse on the 13th Sept., and it is followed by a lunat 
eclipse on the zgth September, i.e., 16 days later. Thus 
it follows that the year 1198 B.C. must be rejected, 2052 
B.C. may be the year, beacuse it satisfies the additional 
condition of two eclipses in one month, but is doubtful 
because the 1 5 day test fails. 

The traditional year 3102 B.C. supported by Mr. 
Vaidya,^ does not satisfy even the test of two eclipses in one 
month. For though there is a solar eclipse on the Kartika 
Amavasya, there is no lunar eclipse in the 15 days before 
or after the event. 

Though 2052 B.C. satisfies all the minor conditions, 
it fails to satisfy the other two major conditions of a visi- 
ble comet in Pusya, and the lunar eclipse after 1 3 days 
only. The table shows that the comet is in Vi^akha. It 
being near the sun in October, is not visible. 

While searching for eclipses separated by 13 days 
only, I came across 1213 B.C. and 2067 B.C. as the two 
years for which the condition is satisfied. For the year 
r2j[3 B.C., the solar eclipse is on the 9 tlr August 
followed by a . lunar eclipse on the 2 2nd August, i.e. 13 
days later. In 2067 B.C. , the sOla,£ eclipse is oh the-aSth 
December followed by a - lunar eclipse 13 days later. But 

; ■ A THe, imp'ortayce of' the two eclip'ses separated by 13 days' ’.only 
was recognized by the late Rao Bahadur C, V. Vaidya. , .But- He was 
undefthe itHpiession that the lunar ecll'pse should be , followed. . by 
s'ote pne,;"< 5 n' the 1 3 th-'day ,■ because the word ' tnoon ■ comes ’ffrsf.'ifi 
both the ' verses, where it is mentipiied; . ■The .reasoh. wKy he faile.d- 
to .ge:t;this spt of eclipse's is as follows. '. 'The lunar mo.hth is, never' 
greater than 30 days; ''If' may be 30'. or 29' days, hlorfn'ally'the' full 
moonday comes' pn the 15th. The dark half may be'i'a' or 15. dalyi,.. , 
The full mpph - day may come'.'one day late,'i.eV. on 'i6th. :'.The'rdark 
part is then of fourteen days onlyr, 'If the full moon comes 'oh the . 
14th, the dark half may be 15 o-r'i6 days. During the bright half, the 
relative motion' of the moon to approach 180 positions, is fastA'thahl 
when, 'the m'bon'Ts catching the 'sun...o'n'Amaw^ya; ■ The 'mopn may 
arrive at the full moon position, even on the- i3,th. day, i.e. two .days,.- 
earlier. A'Paurnima or ' A'mawasy'a 'may be delayed byA dayfbut ' 
never by two days. The '13 day eclipses are thus always in the first . 
half and never in the second; 
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none of these years can be accepted as a solution. For, 
the eclipses are not in October, and the other conditions 
also are not satisfied in these years. Working ba.ckward 
by the Saros rule, I tried to find out the year in which the 
two eclipses separated by 13 days should occur in October, 
and in the third millenium as suggested by the Geogra- 
phical evidence. The year 3016 B.C. satisfies this 
condition. 

In 3016 B.C., there is a solar eclipse on the 29th 
October, and it is followed by a lunar eclipse 13 days later. 
As October corresponds with A^wina, the solar eclipse 
must be on ASwina Amawasya. Thirteen days later it 
was Kartika full moon day, and the moon was eclipsed. 
The peculiar expressions in Sanskrit and 

i:jrT=U'^r which mean the full moon day, the new moon 
day (Amawasya) and the 13th day having merged into one 
and the same day, hold good for the Kartika full moon men- 
tioned above. Because, a lunar eclipse must be on the 
full moon day only, which is the 15th day. The eclipse 
means that the sun and the moon are together in one 
and the same line. The word Amawasya means that the 
sun and the moon are together. As the lunar eclipse has 
occurred on the 13th day, it means 13=15 =30.^® 

An interesting confirmation for the correctness of the year 3016 
B.C. can be obtainedfrom Sabhaparwa 8i.23?if: 

It says that the sun is eclipsed on an unusual day- We have already 
seen that the sun cannot be eclipsed on the 13 th day from the full 
moon. Thus the expression means that the eclipse was on. the, j 6th. 
Th* Paridawas were in exile for thirteen years- Thus this r6th day 
solar eclipse must have occurred 14 years before the year of the 
war. It means that in the year 5030 B.C., there we must get 
such an eclipse. By the Gregory rule, the 3030 -f 1929=4.959, being 
divisible by ' 19, the year 1929 A.D. corresponds to 3030 B. C. In. 
this year, there is a solar eclipse on 9th May i.e., Vai^akha Amawasya. 
The full moon appeared on 23 rd April. This difference of 16 
days is unusual, though not rare like the 13 day eclipses. In Ma 
3.32, we get the words The re- 

ference to the eclipse on the i6th day is clear. This must have been 
the eclipse before they went on exile. This date will be very help- 
ful to coordinate the events before the exile. 
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Now, we must show how we can fix the date of the 
war from this eclipse. We know that the war took place on 
the nth of the first half of Marga. This is 5 days before 
the Marga^Irsa full moon day. The war thus started 
24 days after the Kartika full moon day. 

This statement can be justified by another indepen- 
dent evidence. Balarama had returned on the i8th, i.e. 
the last day of the battle, from a pilgrimage of 42 days. 
It means that Balarama had started for the pilgrimage 24 
days before the battle began, and the moon was in 
Pusya on that day. From this it follows that Balarama 
had started on the Kartika full moon day. Thus, we get 
the position of the moon and the sun on this day. 

Still another confirmation about this day is obtained 
from a statement in the Mahdbhdrafa that Duryodhana^i 
had issued orders that his armies should march to the 
battle field when the moon is in Pusya. 

The departure of Balarama for a pilgrimage, as 
he did not wish to take part in the battle, and the depar- 
ture of the armies towards Kuruksetra, when the moon 
was in Pusya, are thus the two independent proofs for 
the correctness of the year. 

The solar date of the war was the 5 th of December, 
and the lunar was the nth of the first half of Marga^Irsa. 
From the Gregorian rule that after every 19 years the 
same tithi and the month correspond with the same 
date and month of the English calendar, we can get still 
another verification for the Kartika full moon. The 
year 3016 B.C., corresponds with 1943, 1924, 1905 
etc. A.D. years. The 29th October is always the A^wina 
Amawasya for these series of years. Not only that, but 
the Kartika full moon day also occurs on the 13 th day 
for this series. Mr. Manerikar from Alibag pointed out 

ri tpn I Sit. 33-19. t ^ 

Sa. 
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that Pusya does hot coincide with the Kattika full moon 
day. It coincides with the 3rd, 4th, or 5 th, of Kartika 
Vadya. The ^rawana also does not coincide with Marga- 
&sa Amawasya, on which the war ended, but with the 
4th, 5th, or 6th -of the first half of Pausa. This shift of 
3 or 4 days can be shown to be due to the shifting of 
the equinox point. 

Now we shall take up the comet criterion. Dr. 
Crommelin^^ of the Greenwich Observatory has given a 
table of recurrences of the Halley’s comet from 240 B.C. 
to 1910 A.D. It has a period of rotation of 76-77 57 ^ears. 
Its orbit being a very elongated eclipse, it is visible only 
when it is near the perihelion. The perihelion is a point 
in the orbit of a planet, when it is nearest to the sun. 
The test of the visibility of the comet in any year is 
quite simple. If we add 1910 to. the B.C. year and divide 
the total by 77, some remainder is obtained. If. the 
remainder is near 30 the comet is near the aphelion, and 
•hence it is invisible. If the remainder is very small, the 
comet is near the perihelion and hence it is visible. 

If we apply this test to 2052 B.C. and 1198 B.C. 
respectively, the remainders are 35 and 28. This proves 
that it was impossible to see the comet in these years. 
For 3016 B.C., the remainder is -2 only. This satis- 
fies the visibility criterion. Now we shall try to deter- 
mine the position of the comet in 3016 B.C. But we 

Dr. Crommelin’s book, “ The Stars ” gives the dates of the 
perihelion passage of the Halley’s comet as follows : 

B. C. years-. — (i) 15 May 240 B. C., (2) 20 May 163 B. C., (?) 
15 Aug. 87 B.C., (4) 8 Oct. 12 B. C. 

A. D. years -. — 26 Jan. 66, (6) 25 Mar. 141, (7) 6 Apr. 218. (8) 
7 Apr. 295. (9) 13 Feb. 374. (10) 3 July 451* (”) Nov. 530. 
(12) 26 Mar. 607 (13) 26 Nov. 684. (14) 10 Jan. 760. (15) 25 Feb. 
837. (16) 19 July 912. (17) 2 Sept.. 989. (18) 25 Mar. 1066. (19) 

Apr. 1145. (20) 10 Sept. 1222 (21). 23 Oct. 1301. (22) 9 Nov. 1378. 

(23) 8 Jun. 1456. (24) 26 Aug. 1531.: (25) 27 Oct. 1607 (26) 15 
Sept. 1682. (27) 1 3. Mar,. 17.59 (z8) 16 Nov,; 1835. ■ (29) 20 April 
■ i.9io;A,D,V; 



THE EXACT DATE' OF THE KURU WAR 21 

must first show that it was seexr in October. From the 
table the October recurrences are :■ — 12 B.O, 1301 A.D., 
1607 A.D. Thus to get Oct. recurrence we addj 12+ 
1512+16184-76=5018 6.0 A fairly correct: result. The 
verse quoted above describes the retrograde motion of the 
comet quite explicitely. 

In 2052 B.C. the comet was at 229°. From this 
to 3016 B.C., 964 years elapsed. Dividing 964' by 76, the 
remainder is 50. In 50 years it covers an angle of 240°. 
Adding 229° and 240° and subtracting 360° we get 109° as 
the angle. But Pusya is 105A The Bhdrata statement is 
thus correct to the degree. Bh. 3-$5, 
speaks of a shower of meteors'. When the earth is passing 
through the tail of a comet, the meteor showers occur. This 
coincidence corroborates the correctness of the statement. 

Now we shall show that even the minor conditions 
of the seven planets coming together, and the Jupiter and 
the Saturn staying in ViSakha for one year are also satis- 
fied. These minor conditions were satisfied for 2052 
B.C. The diiference between 5016 and 2052 is 964 years. 
But we know that the minor conditions are repeated after 
every 60 years. Dividing 964- by 60, the remainder is 
only four. This shows that the minor conditions were 
satisfied for the year 3016 B.C. also. 

All the astronomical references are mainly from 
chapter 3 of the Bhisma Parwa. The first 46 verses 
of this chapter are by Vyasa himself. The 47th and the 
subsequent verses are by VaiSampayana. Curiously enough 
the verses 34 and 37-40 give a description of big earth- 
quakes and a big sea wave. But we know that this cata- 
strophy did not occur before the war and had actualy 

3. 13 and 16 are the two teferences to the comet. The 
first gives the position of the star in the head of a comet. The and 
gives the extent of the tail. The angular distance between Pusya 
and Jyestha is nearly lao degrees. This proves that the comet 
was very big. ■ ' 
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taken place 40 years after the war. It is probable that 
Sauti was under the impression that the appearance of the 
comet and the catastrophy must go together, and thus 
he transferred the description of this later event in this 
chapter also. A similar confusion has been made by 
Sauti in the Mausala Parwa with regard to the peculiar 
eclipses with a difference of 13 days only. In Dwaraka 
at the time of the deluge, we find a statement that Kfsna has 
not only seen the but he even remembers 

that the same had occurred at the time of the war. The 
words irfr^ra:, trci! 5 >rf: are repeated in the 

Bhisma Parwa as well as in Mausala. y# ?rsrF?f 

"N. C O 

54; i sric^ t ^ =^(?r ssr^iw 1 ?? 

3 RsiT^ 3t^#fcr JTfT ^fsrF^T: I 5Tr 3r;fl%^. Mau. 

Big rivers cannot be expected to flow in the reverse 
direction after an interval of 40 years. Similarly it is 
impossible to see the peculiar eclipses at the same latitude 
after an interval of 40 years. Sauti has jumbled them 
together. The description of the peculiar Amawasya in 
the Mausal Parwa cannot be regarded as a fact of obser- 
vation, as there are no explicit words 

The position of the text of the Gita m. the Bhisma 
Parwa, is another example of a jumbled displacement, for 
which Sauti is responsible. It is there just as if a cart 
should be attached before a horse. The GUd is the 25th 
chapter of the Bhisma Patwa, and the fight is yet to begin. 
But in the 13 th chapter Safljaya has returned from the 
battle field on the loth day and is reporting about the 
death of Bhisma. In the 25 th chapter Arjuna is asking 
Kfsna as to why he should draw his bow against the 
revered Bhisma. 

It is necessary to explain the Sanskrit word Pralaya 
which is wrongly translated as a deluge. A deluge means 
a devastation by water only. The earth-quake deva?ta- 
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tion is not included in the word. The word includes 
both. As Dwaraka was a maritime region, there was the 
deluge by the sea. The Ur and Asur towns in Iraq, which 
had trade relation with the Dwaraka, were also near the 
sea, and hence affected by the deluge. At Hastinapura 
however, there was no deluge, though there was a vast 
devastation due to the earth-quakes. In order to study 
the traces which the deluge must have left on the coast 
of Kathiawad, I have toured along the coast from the 
port Okha to the Dieu islands, during April 1945. I have 
secured ample evidence about the deluge, which can be 
demonstrated in a lecture, if required by persons interested 
in the subject. 

Finally let me add a few new facts about Kfsna and 
Dwaraka. Balarama and Krsna were appointed as the 
Governors of the Dwaraka region, by king Dhytarastra, 
nearly 33 years before the war. The Dwaraka town was 
a new settlement initiated by Krsna. It is not the present 
Dwaraka near the Okha port. The site of the new settle- 
ment was near Prabhasa-Patana, Krsna had gone there 
with 56 Yadawa families. The Vrsni family had received 
four things (=?rTrT, from the 

Kuru king, as a sign of the governorship. The reason for 
the choice of the site was as follows. The Gir hills which 
are covered with forests, are very near the coast in this re- 
gion. Many pirates had chosen this part as their rendezvous. 
To check their activities effectively, it was necessary to 
be near the “ Lion’s Lair.” The expression “ Lion’s 
Lair ” is literally true. For, in India the lion is in the 
Gir forest only. The Gtta, very truthfully associates Kfsna 
with the Lion and the Sea. 1 ?n:^rt 5 rr?<T setfr: i 

A comparative table to show how many of the 
astronomical references mentioned in the Mahdhhdrata do 
Bhagawata 10.63. I § 4 ^ 
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agree with the conditions in each of the year given by 
each scholar, as the year in which the Kuru war took 
place is given below. 

The table shows , clearly that all the conditions in 
the Mahabhdrafa are satisfied only for the year 3016 B.G. 
and for none else. It is evident that the solar eclipse de- 
cides the correctness of the date, (tithi), month and the 
figure in the unit place of the year. The comet decides the 
correctness of the figure in the tenth place. 


Name ^ 

1 

Year 

|<i 

Two hciipses. . j 

The Comet 

Jupiter 

Saturn and 

B.C. 

m ill 

6 •" 

■ Sun 

Moon 

Dif. * 

Year 

Vi 

M 

S' 

. v ; and Other . 
pLinet Positions 

(i) 'Mr. BiKit 
S. B. (Late 
Astronomer) 

5306 

1914 or 
. 19 
" years 
before 
or after 

no 

t given 


25 

No. 



, ' ^ 

(2) Rao B. 
Vaidya (Xate 
Bhaiatacharya) 

3102 

19i4or 

1741 

Nil 

Nil 

f 

No. 




(v3) Mr- Atba-, 
V a i* e Prof. ■ 
Nasik.Xqllege.', 

pid 

1 : 

.1924 or 

294Q. 

ii-ii i 

JT 

. 

Yesi 

Oct. 

j 

Piishya 

Correct only 
roughly . . 

( 4 ) Mr. Vaidya. 
R. V. Ujjam 
observatory 

2'7:87 

! 

1925 or 

Nil 

2-9 

1 " "i 

Nil ^ 

0 

1 

lYes 

Mar.i 

Mriga 

Correct to the 2nd 
decimal place. '■ 

(5) M. Raja Rao, 
Head Master, 
South Coorg . 

12051 

1920 or 

13-9 

^ ^ 29:9. 

1 

:M6 

35 

No;. 

1 - ' , 




(6) Karandikar 
J- S. Kesari 
Editor,’ Poona 

1931 

1926' or 

^ Nil: 

: .Nil : 

Nil 

9 

|No. ..| 




v{:7)..'Ja:yaswl' 

1^4 

192001 

4-Nil"-': 

Nil 

Nrl- 

^23 

iNa'- 




(8) SankSr L S. 

1198 

1918 ori 

21.10 

' -Nil ' 

Nil 

28 

NcV;- 




(9) Dr. Daptari 
(Nagpur) 

1167, 

1930 or 

Not g' 

iveh 


3 

',N6-; 




(10)’ Pargiter ' 

980 

l927:.or 

j Not' given 

. 

45 

No.':; 





. Explanation of the comet colurnn, the eclipse column, 
the corresponding year column, and the Jupiter Golumns. 
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(1) The comet was last sect' in 1910 A. D. dating 
the month of Aptil. It has a period of 77 years. The 
visibility criterion is to add 1910 to the B.C. year, and 
divide by 77. If the remainder is within two years, 
then only it is visible, otherwise it is invisible. The 
month and the position are worked out only for those, 
when the visibility condition is satisfied. 

(2) The corresponding year is given to verify 
whether on a particular English date, there is the ‘ tithi ’ 
Amawasya or Paurnima, because the eclipses occur on 
these ‘ tithis ’ only. The rule is that after every 19 years 
the same sequence of Amawasya and Paurnima occurs 
on the same dates of. the English month. For instance, 
1-1-1915 A.D., and 15-1-1915 are on Pauniima and on Ama- 
wasya respectively of the Pausa month. The years 1934 
A.D., 1896 A.D., 1877 etc., all begin with the same 
‘ tithis ’ and the sequence also remains the same. 

(3) Whether a particular year has a solar eclipse 
or not can be found by the following easy rule. 
Every solar eclipse recurs after 18 years and ii 
days. In this cycle of 18 years there are no eclipses dur- 
ing the years 1902, 1903, 1906, 1913, 1915, 1917 A.D. 
Thus if we add any of these years to the year to be tested 
and divide the total by 18, the zero remainder will show 
that there is no eclipse during that year, 

(4) Vi=the visibility condition. 

M=month in which it was seen. 

S =Star group near which it was visible. 

(5) Though Mr. Vaidya R. V. has calculated the 
positions of the Jupiter and other- planets correctly, yet 
the important solar eclipse conditions are not satisfied 
and also the conditions of the comet in Pusya and 
visible in October are not satisfied. Thus the year is 
incorrect. 
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I HAVE briefly dealt with some of the ancient histo- 
ric sites of Bengal in this paper and I have arranged them 
according to the districts to which they belong. 

Vimupnr : Visnupur is in the Bankura district in 
West Bengal. It is a centre of music culture. For many 
centuries it had been the capital of the Malla Rajas who 
gave the name of Mallabhumi or the land of wrestlers to 
the country ruled by them. The Mallabhumi comprised 
the whole of the modern district of Bankura and parts 
of the adjoining districts of Burdwan, Midnapore, Man- 
bhum, and Singbhum. Adi Malla was the first king 
who was noted for his great skill in wrestling and 
archery. Raghunatha who was the founder of the Malla 
dynasty of Visnupura was born while his parents were 
on their way to the sacred temple of Jagannatha at Puri 
in 695 A.D. He defeated the neighbouring chiefs of 
Pradyumnapura (in the Joypore Police Station) which 
he made as his seat of government. The royal ensign 
of the rulers of Mallabhumi bore the device of a serpent’s 
hood because Raghunatha is said, according to tradition, 
to have been shaded by two huge cobras with their 
hoods spread over his head. The cobra’s hood carved 
in stone is even now worshipped in that place under the 
name of DandeSvari. The Hindu rajas of Visnupura were 
the rulers of a great portion of western Bengal long be- 
fore the Mahommedan conquest by Bukhtiar Khilji. 
Jagat Malla, a ruler of Visnupura, removed the capital 
from Pradyumnapura to Visnupura. The rajas of 
Visnupura were ^iva worshippers; The temple de- 
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dicated to MalleSvara Mahadeva which is considered to 
be the oldest shrine, is still found there. The rajas after- 
wards became the ardent worshippers of Mrnmayi (an 
aspect of ^akti) whose temple still stands there. The wor- 
ship of Dharma which Ramai Pandita introduced became 
very popular at Visnupura. The celebrated Bengali 
mathematician ^ubhankara Raya lived under the Malla 
kings who were great patrons of learning. 

The city of Visnupura is named after the god Visnu 
who was the deity of the royal house at the time of Bir 
Hamir in the i6th century A.D., who was a great sup- 
porter of Vaisnavism. The large stone-gateway of 
Visnupura fort and the great cannon called Dalamardana 
may be attributed to him. Many Vaisnava manuscripts 
were received by him and in quest of them, ^rinivasac^a 
came to Visnupura. 

The magnificent temple of Rasamanca was built by 
Bir Hamir. Among the later shrines, mention may be 
made of the following : Temples of ^yama Rai, Kalacanda, 
Murali Mohana,. Madana Gopala, Madana Mohana, Radh5 
§yama, Laljeu and Jodbahgla. 

The temples of Visnupura are mostly square build- 
ings with a curved roof having a small tower in the cen- 
tre. Some of them have towers in four corners of the 
roof. The temple is called Vmcaratna, i.e., five towered 
or Navaratna or nine towered. The ^yama RM temple is 
one of the oldest temples of ?ancaratna type in Beno-al, 
Some of the temples at Visnupura contain scenes from 
the 'Kdmdjana and Mahdbhdrata on their walls. 

Susunia Hill : Another site of historic importance 
in the district of Bankura is the village of Pokhrana or 
Puskarana on the Damodar river, about 25 miles east of 
the Susunia hill, which was the seat of a dmi nistration 
of a ruler named Candravarman as far as it can be gathered 
from an inscription on the hill, 
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Tamralipti (Tamluk) : Tamralipti (Tamluk) is 
situated in the district of Midnapore. Tamralipti or Da- 
raalipti is called a city of Suhma according to the Dasa- 
kuniaracarita (Chapt. V). The Epics, Puranas, and Bud- 
dhist works mention this town. It was a great maritime 
port and an emporium of commerce from the 4th century 
B. C. to the 1 2th century A.D. The temple of Barga- 
Bhima mentioned in the Brahmaptirdna which was an 
ancient vihara, now exists in the town. According to 
Dandl, the author of the Dasakumdramriia, who flourished 
in the 6th century A.D., the temple of Binduvasini was 
situated at Tamralipti which was visited by the Chinese 
pilgrims Fa-Hien in the 5 th century and Hiuen Tsang in 
the 7th century A.D. Hiuen Tsang saw a stupa of Afoka 
near this town. Itsing, another Chinese pilgrim, resided 
here in the Baraha monastery. The present temple of 
Hari is said to have been built some 500 years after the 
destruction of the ancient temple of Binduvasini by the 
action of the river Rupanarayana. 

Navadvtpa : The present railway station of Nava- 
dvipaghata is 8 miles from the town of Krishnanagar in the 
district of Nadia. To the west of this place, on the other 
side of the Ganges, stands the town of Navadvipa, 
which is a sacred place of the Vaisnavas, It is so called 
because it is a combination of nine islands. At the age 
of 24, Caitanyadeva, the great founder of new Vaisnavism 
in Bengal, left Navadvipa and lived the life of a hermit. 
Ballalasena is said to have built a palace here and the 
ruins of tills palace, known as Ballaladhipi, are found on 
the eastern coast of the Ganges, half a mile to the north 
of the present May apura. A court of justice was estab- 
lished there by A^okasena, grandson of Laksmanasena 
and great-grandson of Ballalasena. At one time it was 
a great centre of Sanskrit learning and the home of many 
learned men. It is still a sacred place to the Hindus. 
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Sdntipura ; In the district of Nadia stands ^anti- 
pura on the Ganges. It is the abode of the celebrated 
Vaisnava reformer Advaitacarya, a contemporary and 
admirer of ^ri Caitanyadeva. It contains the temples of 
Madanagopala, Madanamohana, Kalacanda, ^yamacanda, 
etc. Here the celebrated teacher Advaita used to practise 
asceticism. 

About 4 miles from Santipura stands the present 
village of Phulia which is 9 miles from Ranaghat and 54 
miles from Calcutta. It is the birth place of the Bengali 
poet Kyttivasa, the author of the Bengali 'K.dmdjam. 
The well-known Muslim follower of Caitanyadeva, Yavana 
Haridasa, spent his days here in religious practices. 

Plassey : The PalaSi railway station in the district 
of Nadia is 93 miles from Calcutta. The famous battle- 
field of Plassey is about 2 miles to the west of the rail- 
way station. The name of this place is derived from 
the Palana trees which were plenty there. The British 
under Lord Clive defeated the army of Siraj-ud-daula, 
the last independent Muslim ruler of Bengal in the Mango- 
grove of the historic battle-field on the 23rd June 1757 
A.D. This battle has been ably described in verses in the 
Bengali language in the famous book of Nabin Chandra 
Sen, Paldsir Yuddha. About 4 or 5 miles from Palagi, 
we find the tomb of Mir Madan, the general of Siraj-ud- 
daula. 

A.di-Saptagrdma : The remains of ancient Saptagrama 
are found near the present railway station, called Adi- 
Saptagram, about 27 miles from Calcutta. Saptagrama 
was an important city and port. It is so called because 
the seven sons of king Priyavrata became sages after 
practising penances there. This place is frequently men- 
tioned in the mediaeval Bengali texts, e.g., Candmangala 
of Mukundarama, ManasdmaAgala of Bipradasa, Candi of 
Madhavacarya. It is also mentioned in the Pavanadutam 
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^Titten by Dhoyi, the court poet of Laksmanasena. It lost 
its importance as a port owing to the silting of the river-bed 
of the Sarasvati. In the 9th century A.D. Saptagrama 
was ruled by a powerful Buddhist king, named Parama- 
bhattaraka ^ri ^ri Rupanarayana Sinha. The Egyptian 
traveller Ibn Batuta came here in the 13th century A.D. 
Saptagrama, the metropolis of Radha or western Bengal, 
was later conquered by Jafar Khan whose tomb is still 
found at TrivenL Many coins of Muslim rulers, e.g., 
Sher Shah and Husen Shah, have been found here. Dur- 
ing the rule of Alauddin Husen Shah of Gau^a, it was 
called Husenabad and was the seat of an imperial mint. 
In the i6th century A.D. a Hindu chief named Rajivalo- 
cana conquered it from Sulaiman, the Sultan of Gaucja. 
It is the birth-place of the author of the Can 4 t- We get a 
glimpse of its prosperity from Bankimachandra’s Kapdla- 
kuniala ^XiA H. P. Shastri’s Better Meje. It is a sacred 
place of the Vaisnavas being the home of UddharanaDatta, 
a follower of Caitanyadeva. Nityananda, the right-hand- 
man of Caitanya, spent many years in this locality. A mos- 
que and a few tombs are still found here. 

Varhiavdfi ; It is in the district of Hooghly where 
there is an ancient temple of Hamse^vari. The Vasudeva 
temple with pauranic scenes on its walls is also ancient. 
Close to Varn^avati there is a sacred abode of Uddharap.a 
Datta, a celebrated vaisnava disciple of Caitanyadeva. 
It is very much frequented by the vaisnavas specially on 
the anniversary day of this religious reformer, Uddhara^a 
Datta. 

Trmnt : It is 5 miles from the present Bandel Junc- 
tion station. It is a sacred place of the Hindus, situated 
at the confluence of the Sarasvati and the Bhagirathi. The 
site is ancient as it is found mentioned in Dhoyi’s Pai’a- 
naduta. The Muslim historians calk it Tirpani or Firoza- 
bad, as Firoz Shah, Sultan of Bengal, lived here for some- 
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time. During the Muslim period it was an important 
city and a port. The mediaeval Bengali poet Mukun- 
darama mentions it as a sacred place. It was once a 
centre of Sanskrit learning. Here we find the tomb of 
Jafar Khan, the conqueror of Saptagrama, and close by 
there is a mosque with the maxims of Holy Quoran 
written on it. The tomb of Jafar Khan was built over 
a Hindu shrine containing some inscribed scenes from 
the 'KSmdjaf}a 'mA the Mahdhhdrata. 

Mahmada •. It is in the district of Hooghly and it 
can be reached by Magra-Tarkeswar Light Railway. It 
was once the capital of Western Bengal. Mahanada con- 
tains the ruins of ancient palaces, old Hindu temples and 
old tanks. According to tradition it was the seat of king 
Gandraketu, the ruins of whose gadha (moat) are still 
found there. The temple of Dvaravasini, old ponds, 
e.g., Jiyatkunda, Papaharanakunda and Sat Satiner Dighi 
are found here. Near the old ^aiva temple of Jatesvara- 
natha we find some tombs. The Jamai-Jangal 
Road, the Vasisthagahga and the Jiyatkunda are 
noteworthy. 

Pan daya : It is situated at a distance of 3 8 miles 
from Calcutta. It is commonly known as Pedo. It is 
in the Hooghly District and is quite distinct from Pdn- 
duyd of the Malda District. In the 15 th century A.D. 
Samsuddin Isuf Shah, king of Gauda, conquered this 
Hindu kingdom of Panduya. It contained many Hindu 
temples. An ancient Hindu temple dedicated to Sun 
God was converted into a mosque. Besides this place 
contains damaged mosques and a minar which is 127 ft. 
high. There are two tanks here by the names of Jora- 
pukur and Pirpukur. Every year in the months of Janu- 
ary and April fairs are held and many people bathe in 
the Pirpukur, the water of which is considered to be 

saG£#d.. : v-f:^ 
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Kdtwd (Katadvipa) : It is in the district of Burd- 
wan, and is a sacred place of the Vaisnavas, because here 
Caitanyadeva at the age of 24 became a hermit and shaved 
his hair. 

Jhdmdtpnra : Four miles to the north of Katwa 
there is a village called Jhamatpur. It was the dwelling 
place of Kfsnadasa Kaviraj, the celebrated author of the 
SrJciUhtnja Caritdmrta. 

Kd/m : It is in the district of Burdwan and is con- 
sidered to be a very sacred place to the Hindus, because 
it was the abode of the famous Vaisnava saints, Suryadasa, 
Gauridasa, Jagannathadasa, and Bhagavandasa. It is also 
famous as Ambika-Kalna. 

Murshidabad It is situated at a distance of 122 
miles from Calcutta, on the bank of the River BhagirathL 
It was known to the ancients as Mukshudabad or Muk- 
shusabad. It was the capital of the last independent 
ruler of Bengal. This city was well-built by Nawab 
Murshidkuli Khan who was then the Viceroy (Subedar) 
of Bengal. At one time this city was adorned with many 
magnificent buildings and palaces. It was an extensive 
city, populous and prosperous. The following are the 
noteworthy things there : 

(i) Imamhara, which was built by Nawab-Nazim 
Mansur Ali, is 680 feet long. (2) Moti Jin I, which 
contains a beautiful garden, is now in ruins. (3) Ha^ar- 
dmrl, which was the old palace of the Nawab, is a massive 
structure. (4) Katra Musjid. Tomb of Nan^ab Shar- 
fara^ Khan who became the Nawab of Murshidabad for 
one year after the death of Suja Khan. (6) TripoUa Gate. 
(7) Jahankosha Cannon. (8) Topkhana which was built 
by Murshidkuli Khan close to the Katra Musjid. (9) 
Nitpimat-Adalat and Sadar ’Dewani Adalat •. no trace of 
them is now found; on the ruins of these a beautiful 
palace with a delightful garden has been built. 
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On the Other side of the Ganges flowing through 
the town of Berhampore stands the tomb of Nawab 
Siraj-ud-daula. 

'KdfigdmatJ •. It is situated in the District of Mur- 
shidabad as distinct from Rangamati of the Chittagong 
Hill Tracts. The site of Rangamati in Murshidabad lies 
on the western coast of the Ganges, a mile and a half 
to the south-east of Chirati Railway Station, 94 miles 
from Bandel. The soil of this place is red and hard and 
offers a clue for the name of this place. According to 
some the name is derived from Raktamftti or Raktabhitti 
ilo-to-mi-cht) the name of an old Buhddhist monastery 
which the Chinese traveller Hiuen Tsang found in Kar- 
nasuvarna in the yth century A.D. Rangamati is thus be- 
lieved to have been the site of Karnasuvarna. Many 
coins of the KuSana and Gupta ages, a few mounds of 
bricks and clay called Thakuravadi Dahga, Raksusi 
Danga, Rajavadi Dahga, Sannyasi Dahga, and a few tanks 
like Yamuna Puskarani. Pir Puhur, etc. are found there. 
A Hindu deity made up of stone with eight hands, called 
Mahisamardini has been discovered here. 

'Pdhdipur •. The ruins of Pahadpur are situated at 
a distance of 3 miles to the west of the Jamalganj Railway 
Station (B. & A. Ry.) in the district of Rajshahi. The 
huge mound of bricks, 80 feet in height, that stands 
at Pahadpur probably gave rise to the name of this place 
as it looked like a rock. Somapura was its ancient name. 
Situated at a distance of about 30 miles to the north-west 
of Mahasthana or ancient Pundravardhana and south-east 
of Bangad or ancient Kotivarsa, there stood an old Bud- 
dhist monastery now in ruins. The Pahadpur monastery 
resembles such great monasteries as Borobudar and Pram- 
banam monasteries in Java and Ankarbhat monastery in 
Cambodia. In the Buddhist, vihara at Pahadpura we find 
a square sanctuary with many chambers each having a 
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courtyard in front and a small portico. A high altar is 
found probably meant for religious worship. 

To the east of this sanctuary we find a little stupa, 
called Satyapirer bhita, where we find a temple of Tara. 
The Pahadpura monastery was built in the 8th century 
A.D. under the Pala kings of Bengal. The terracotta 
plaques on the walls of the monastery contain the tales 
of the PaTiceitmifra and the Hitopade^a. The stone images 
of Radha and Kfsna, some lovely figures telling the stories 
of the life of Kfsna, slaying Dhenukasura, holding of Mt. 
Govardhana by ^rikrsna are found here. The Epic and 
Pauranic scenes like the fight of Bali and Sugriva, the 
death of Bali, the abduction of Subhadra, etc. are also 
found . In the 5 th century A.D. there was a Jain temple 
at Pahadpura. The famous Tibetan Buddhist scholar 
Dipankara ^rijfiana is said to have spent many years under 
his teacher, Ratnakara ^anti, in the Somapura mahavi- 
hara. * 

Mahdsthdnagarha The present ruins of Mahasthana 
or Mahasthanagafha He 7 miles north of the modern town 
of Bogra. Cunningham identifies this site with the an- 
cient city of Pundravardhana, the name of which occurs 
in a Brahmanic inscription of the Maurya age. During 
the 4th, 5th and the 6th centuries A.D. when India was 
ruled by the Imperial Guptas, Pundravardhanabhukd 
was a Gupta province under a Viceroy who had the 
title oi Uparika. The river Karatoya which still washes 
the base of the mounds of Mahasthana separated it from 
the more easternly kingdom of Pragjyotisa or Kamarupa 
in Assam. Pundravardhana was visited by Hiuen Tsang 
in the 7th century A.D. According to the Chinese pil- 
grim this province was more than 4000 It in circuit and 
its capital more than 30 li (5 miles). To the west of 
the capital there was a magnificient Buddhist establish- 
ment and near it stood an ASoka tope. The city lost 


36 


B. C. LAW 


its impottance from the third quarter of the 12th cen- 
tury A.D. for the later Sena kings of Bengal shifted their 
capital first to Deopara in the Raj sbahi district and later 
to Gauda in the Maldah district. Towards the end of 
the 13th or the beginning of the 14th century A.D. 
Pundravardhana was occupied by the Mahommedans. 
There was a village called Vasu Vihara, 4 miles to the 
west of Mahasthana, which, according to Cunningham, 
was the site of the well-known monastery called Po-shi- 
po by the Chinese pilgrim. 

The following are the important things found at 
Mahasthana : a battered Jain statue ; ruins of Hindu 
and Buddhist shrines ; and later tombs and mosques. 

Banga 4 : The ruins of Bangad or Bannagara are found 
on the eastern bank of the river Punarbhava, one and a 
half mile to the north of Gangarampur which is 1 8 miles 
south of Dinajpur. The region round modern Gahga- 
rampur was called Dimdama during the Muslim period 
and it may be identical with Kotikapura or ancient Deva- 
kota, the capital of Kotivarsa in northern Bengal. Bangad, 
according to tradition, was the site of the fortified town 
of the demon king Bana whose wife Kalarani is said to 
have a tank dug called Kaladighi at Gangarampura. 
Besides, there are other tanks, such as Taldighi and Dha- 
ladighi. Of the ancient buildings and monuments we 
have no trace at present. A Kamboja king of Gauda 
built a temple of ^iva. According to the copper plate 
inscription of king Mahipala I discovered at Bangad, 
Mahipala regained his lost paternal kingdom. Some of 
the old relics of Bangad are now kept in the Dinajpur 
palace. Here we find a richly carved stone pillar made 
of touch-stone, a ^iva temple and a Buddhist Caitya of 
about the nth century A.D. 

Gau 4 a‘‘ Gauda was the capital of Bengal during 
the Hindu and Muslim periods. According to some 
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the name is derived from Guda, i.e., molasses as Gauda 
was formerly a trading centre of molasses. The ruins 
of Gauda lie at a distance often miles to the south-west 
of the modern town of Malda. It was an ancient town 
as its name occurs in the Epics and the Puranas. It was 
the capital of Devapala, Mahendrapala, Adisura, Ballala- 
sena and the hlahomedan rulers up to about the close 
of the 1 6th century A.D. It formed a part of the king- 
dom of the Imperial Guptas during the 4th, 5 th and 6th 
centuries A.D. There is no trace , at present of Ramavati, 
the capital of ancient Gauda under Pala rulers. It lay 
several miles to the north of the present site of the ruins 
of Gauda near tjae river Kalindi. Laksmanavati or Lak- 
nauti which was built by king Laksmanasena was the 
later capital of Gauda under Sena and Muslim rulers. 
King Ballalasena built a castle at Gauda which goes by 
the name of Ballalabadi or Ballalabhita. The ruins of 
this fort are found at Shahduliapur. One of the biggest 
tanks in Bengal known as Sagardighi is attributed to him. 
Near the present site of Gauda stands the ancient village 
of Ramakeli which was visited by Caitanyadeva. The 
abodes of Rupa and Sanatana, the Rupasagara tank, the 
Kadamba tree, some wells known as Radhakunda, ^yama- 
kunda, Lalitakunda and Vi^akhakunda and the ancient 
temple of Madanamohana are now found there. There 
is another village called Khalimpur near the site of 
Gauda. A copper plate inscription of king Dharmapala 
of the Pala dynasty of Bengal has been discovered here. 
The following relics of the Muslim age are noteworthy : — 
(i) Jan Jan Meah mosque^ built by Sultan Giyas-ud- 
din Mahmud Shah. (2) The Dakhil Durwaja or the 
gate of the ancient Muslim fort of Gauda. (3) The 
well-known Sona mosque (Barduari)— -a square building 
built of stone. (4) Ruins of Ha veil Khas (or the ancient 
capital). (5) Tomb of Sultan Husain Shah, built of 


38 


B. C. LAW 


coloured bricks. (6) Feroze minir (high and massive 
structure). (7) Kadam Rasul mosque, built by Sultan 
Nasiruddin Nasrat Shah in the i6th century A.D. con- 
taining 4 minarets of black stone and footprints of the 
Prophet. (8) Chika mosque. (9) The famous Lotof! 
mosque, built of various coloured bricks (white, green, 
blue, and yellow). 

Besides these there are other noteworthy objects, 
e.g., the temples of Gaude^vari, Jaharavasini, ^iva~the 
Manaskamana deity, Ramabhita, and Patalacandi. 

I>dn duyd : The ruins of Panduya lie to the east of 
the river Mahanada in the district of Malda. A clear 
trace of Hindu relics is found at Panduya in a dilapidated 
culvert with images of Hindu deities beneath it. Many 
remains of the Muslim age are found at this site, e.g.j 
Selami-Darga, Asansahi Darga, Baisk-Hazari Darga, Erlak- 
hi and Sona mosques, and the Adina mosque which is 
the most famous. 

Vikrampur : It lies in the Munshiganj sub-division 
of Dacca. A portion of it is included in the Faridpur 
district. The name Vikrampur is generally applied to 
the tract of country bounded by the Dhale^vari on the 
north, the Idilpur pargana on the south, the Meghna on 
the east, and the Padma on the west. The name of this 
place is derived from a king named Vikrama who ruled 
it for sometime. Ramapala, the ancient capital of Vik- 
ramapura, lay 3 miles west of Munshiganj. The name 
Sri Vikramapura occurs in the Sitahati Copper Plate 
Inscription of Ballalasena. A copper plate inscription 
of the Buddhist king Sri Candradeva of the Candra dynasty 
has been discovered here, Ramapala, the birth place of 
Silabhadra, the Principal of the famous Buddhist Univer- 
sity of Nalanda, was the eastern headquarters of the Hindu 
kings of Bengal for sometime. The ruins of a place, 
called Ballalabadi, many andent ponds called Ramapala- 
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dighr, Ballaladighi, etc., and many Hindu and Buddhist 
deities of the Pala period have been found at Vikrama- 
pura. To the north of Ramapala, in a village, mosque 
of Adam ^ahid is found. The village of Vajrayogini 
lying on the south-west corner of Ramapala was the birth 
place of the Buddhist savant, Dipahkara ^rijhana who was 
born in the loth century A.D. 

Mahiamati and hdlmdi Ranges : Mainamati is about 
6 miles west of the present town of Comilla. The Lalmai 
and ]\£ainamati rocks are situated in the district of Tippera 
in East Bengal. The name Mainamati is probably asso- 
ciated with Mayanamati the queen of Manik Candra, a king 
of the Candras who ruled over Bengal in the loth and nth 
centuries A.D. This queen and her son Gopicandra figure 
largely in Bengali folk songs. Queen Mayanamati seems 
to have been a disciple of Gorakhanatha, a great Saiva 
Yogi while her son was a disciple of a low caste siddha. 
A copper plate inscription of the 13th century A.D. found 
at hlainamati records the gift of a piece of land by the 
king Ranavahkamalla Harikaladeva to a Buddhist monas- 
tery at Pattikera. An officer of the royal groom is men- 
tioned as embracing Sahajayana Buddhism at Pattikeraka. 
A village of the Tippera district which extends upto the 
Mainamati hills even now retains the name Patikara or 
Paitkara. The existence of the kingdom of Pattikera may 
be traced as far back as the 8th century A.D. It was 
situated in ancient Samatata. Coins similar to those of 
the Candra dynasty and terracotta plaques, with figures 
of Arakanese and Burmese men and women, have been 
found at Mainamati. In these coins the name of Patikera 
occurs. It appears that there, was an intimate relation 
between Burma and the kingdom of Pattikera. Rana- 
vankamalla Harikaladeva was a chelftain of this place, while 
the Devas were then the independent rulers. The Pat- 
tikeraka vihara of the Pala period was an important mo- 
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nastery. A mound at Mainamati known as the mins of 
Ananda Raja’s palace seems to be a monastery. Some 
rulers of the Candra Dynasty, 5 rl Candra, Gobinda 
Candra, Survana Candra, Purna Candra, etc., mentioned 
in the inscriptions ruled eastern and southern Bengal 
between A.D. 900 and 1050 with Rohitagiri as their capital. 
Rohitagiri probably included the present Lalmai hills, 5 
miles to the west of Comilla. 

The naked stone image of a Jaina Tirthankara found 
at Mainamati, shows the influence of Jainism in this region. 
The discovery of such deities as Gane^a, Hara-Gauri, 
Vasudeva, shows the influence of Hinduism there. Of 
some mounds situated at Mainamati, Anandaraja’s palace, 
Bhojaraja’s palace, Candimura, Rupabanmura, Salbanraja’s 
palace are noteworthy. In one of these mounds we find 
temples of ^iva and Candi. A square monastery like 
that at Pahadpura existed there. The central temple 
contains on its walls projecting mouldings, lotus petals, 
etc. Many carved terracotta plaques which contain the 
figures of Yaksas, Kimpumsas, Gandharvas, Vidyadha- 
ras, Kinnaras, Buddha, Padmapani, warriors, animals, 
lotus flowers, etc. have been discovered. The potteries 
found there are mostly in mins. Some small bronze 
images of the Buddha have also been found. 

Sunderban : The forest region of Sunderban was 
formerly included in the kingdom of Samatata or Bagdi 
(Vyaghratati). The Chinese pilgrim Hiuen Tsang saw 
many Hindu, Buddhist, and Jain temples at Samatata in 
the 7th century A.D. 



50 ME NOTES ON VYOMA^IVAcARYA 

By Bibhuti Bhushan Bhattacharya 

To a student of Indian Philosophy, specially to one 
interested in chronology and bibliography, it is needless 
to introduce the name of Vyoma^iva, the author 
o£ Vyo/fMVcitl, a commentary on Pra^astapada’s on 

the V'di^esikei sittras. But though the name is familiar, 
the identity, age and other questions relating to this fa- 
mous author are still veiled in obscurity. An attempt 
is, therefore, made in the following lines to determine 
these points with as much accuracy as possible on the 
data available to us. 

Pt. Dhundhiraj Shastri in his introduction to Vjoma- 
vatt (P. 6, foot note 2.) holds Vyoma^iva to be identical 
with ^ivaditya the author of SaptapadarthJ. In support 
of his view he refers to a treatise named Sivddvaitadarpana 
(edited by Nilakantha Aivacharya, Published at Belgaon, 
1928) belonging to the Vira $aiva School of Southern 
India. ’ 

The basis of this identification is the statement found 
in the colophon of a single manuscript of Saptapadarthl 
preserved in a Bombay library, that the work is by 
Vyoma^iva. But as the name Sivaditya is found in prac- 
tically all the other manuscripts of the work it was be- 
lieved that the names Sivaditya and VyomaSiva referred 
probably to an identical person (see Introduction., Sapfa- 
padartbi, Vizianagaram series, Benares). 

The editor oi xkit Sivddvaitadarpana, however, states 
definitely that the name Vyoma^iva was given to the 
author of the Saptapaddrtht, luiksammdld, etc. in the 
fourth stage of his life by his gum Siddha Caitanya ^iva- 
charya, and also that this writer composed his famous 
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commentaty on PraSastapada’s Bhdsja in the fourth stage. 
His statement is based on the so-called Puvalli Pattdvali, 
from which he has quoted relevant verses in the introduc- 
tion. 

In our humble opinion this identification is not con- 
firmed by the findings of a comparative study of the con- 
tents of the Saptapaddrtht attributed to ^ivaditya and the 
Vyomavatl attributed to VyomaSiva. The views of the 
two authors on identical problems are utterly divergent. 
By way of illustration, we may refer to their views as 
shown below : — 


In Saptapaddrthi 

1. p. i8. 

2. ?rrtrFif Prf^rsTJTp. 12. 

3. p. 20. 

4. p. 20. 

5. p. 22. 

6. ferf fsrFT^JT p. 22. 

7. ’fsp. 23. 

8. JRTof Ffi^w p. 21. 

p. 32. 


In Vjomavatl, 

1. 

2. ismrrfjf fg’f^srir 

3. ^qTT 3 H^ 5 r^TT 5 T 

4. ■^qrrf^ sTf^f^^^rrirT: HfVr 

5. srPtFcT: fe«rT 

-o 

6. fefTOT 

7. Ic^’rrar: 

8. srRT'jf PrfwJT 

p. 20. (^) (w) 


From even a cursory glance at the above it would ap- 
pear that such conflicting views could not have emanated 
from a single person. 

"Who was then Vyoma^iva ? That he was not identi- 
cal with ^ivaditya is a moral certainty. It seems to us 
more likely that Vyoma^iva was the fifth spiritual succes- 
sor of Purandara alias Mattamayuranatha, the founder of 
two mathas (monasteries), one at the city of Mattamayura- 
pura, probably identical with ma-yu-lo referred to by 
I-t-sing as in the neighbourhood of present Hardwarand 
the other at Ranipadara to be identified probably with the 
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original site of the Naroda inscription in Gwalior state 
(see Pracma-lekha-mala, Nirnaya Sagara., vol. II P. 156 ; 
otj. vol XVI, loBo). 

This inscription states that VyomaSiva was a Saiva 
saint, being a disciple of Hrdaya-Siva. Purandara, his 
fifth spiritual ancestor, who had been an inhabitant of 
Upendrapura, at the request of his disciple Avanti Varma, 
the king, built mathas (monasteries) in the cities of Matta- 
mayurapura and Ranipadar. It is said that Vyoma reor- 
ganised these mathas (monastries) and raised them from 
the darkness of moral degradation into which - they had 
fallen. 

As a result of this successful undertaking he has 
been praised in this inscription in many ways. Two of 
the eulogistic verses about Vyomasiva are as follows : — 

F^pr; frcflii 

ff ffTW; ffW, 

Wfpf# % ii 

We learn from these that Vyomasiva was well-versed 
in f<TTJr, t^Fq’^ iflRnrr, and 

philosophies. A study of the Vjomavati confirms the 
above eulogies in regard to the versatile scholarship of 
Vyoma. 

We have no direct evidence concerning the exact 
chronology of Vyomasiva. But from references to earlier 
authors found in his work it is possible to determine his 
date within the limits of probability. He frequently quotes 
and refutes the views of Kumarila (P. 579 etc.), Prabha- 
kara, (P. 540) and Dhattnakirti (P. 627). Once he mentions 
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Kadambari as an incomplete wotk (P. 20 (sr) ). The sen- 
tences (P. 392) and “sTftg- 

f^^rT^ic^qTc^TpT” (P. 392) point probably to the fact that he 
was a contemporary of king Sri Harsa of Thaneshwar 
(606-645 A.D.) Mandana and Akalahka, the Jaina philoso- 
pher, have quoted and refuted the definition of moksa as 
propounded by Vyoma^iva in the Vjomavati. Mandana 
and Akalanka belonged probably to the end of the 8 th 
and the beginning of the 9th century A.D. respectively. 
Vyoma^iva may, therefore, be placed in the first or 
second quarter of the 8th century. 

Most probably he was a younger contemporary of 
king Harsa, as the synchronism of the two persons is 
evident from the statement ^ 

(etc. P. 392). The age of Vyomagiva as thus determined 
is not inconsistent with the probable date of the fifth 
successor of Purandara, in the aforesaid inscription. It 
appears from the inscription that the king Avanti 
Varma invited his guru Purandara to his capital at Matta- 
mayurapura. If this king is held to be identical with 
the Maukhari king of the same name, he was the son 
and successor of I^ana Varma. Avanti’s accession to the 
throne took place about 565 A.D. As Vyoma^iva was 
fifth in succession to Purandara, the contemporary of 
Avanti, be may be placed 80 years (20 x 4) after the 
establishment of the mathas by Purandara, which may 
be roughly taken as 565 A.D., the year of Avanti’s 

accession. Allowing 20 years in the average to each 
pontificial chief or acarya, the date of Vyoma^iva falls 
in or about the year 643 A.D. Of course, this is 
a mere guess work, but its confirmation of the date of 
VyomaSiva otherwise found makes the probability a 
matter of practical certainty. 

Regarding the exact place where Vyomagiva lived 
we have no definite information. But there seems to 
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be no doubt that the allegation of the Vira^aiva tradi- 
tion which associated him with Kanci or any other 
part of Southern India is not tenable. A study of Vjo- 
mavafi makes it clear that our author belonged to North- 
ern India in defence of Which several internal evidences 
may be adduced. 

In Vjomavatl South has been defined 

as ‘‘flrsjTTiffW P. 359. That 

is. South is the direction in which the sun comes in the 
midday. This statement shows that the author had 
never seen the sun in the zenith. This only happens 
in northern India, and to some extent only in central 
India, but never in southern India. In addition to this, 
all the place names to which VyomaSiva refers belong 
to northern India. He refers to Kedara Giri, namely, 
“%^#TfT*TT?:rfarr (P. 572). 

The inference of the fall of a thunderbolt from 
sound is an indication of his acquaintance with the famous 
shrine in the Himalayas. Pancapura or Panyapufa men- 
tioned by him is not traceable in modern maps. But it 
may be identical with the town called Pafijagoda situated 
on the river Pafijakora, a tributary of the river Swat. 
This is on the southern slopes of the Hindukush. The 
original name of the place was probably Paficakarpata, 
as Mr De in his Dictionary {Geographical) thinks. The 
term is described as probably 

is a well-known place in north-western India. (If the 
reading is correct it would point to an identi- 
fication of with Herat, which is not unlikely.) 

It may, therefore, be assumed that the author was a native 
of northern India. The assumption of Vyoma^iva as 
an acarya of the Vira^aiva order has no foundation in 
fact, for the Vira^aiva order founded by Vasava dates 
from the 12th century A.D. and we have shown above 
that the age of Vyomagiva can never be brought down 
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beyond the 8th centuty A.D. The title ^ivacarya is an 
evidence of the fact that he was in all probability a saint 
scholar of the Siddhanta ^aiva school, which was widely 
prevalent in that age. All the acaryas of this school like 
Aghora ^ivacarya, Sadyojyoti ^ivacarya, Umapati ^iva- 
carya, etc., bore the title of ^ivacarya. 

The Siddhanta school also had its centres of cul- 
ture in northern India as well as in southern India. King 
Bhoja of Dhara was an authoritative writer on the 
Siddhanta school as on the other schools. His work has 
already appeared in two editions, one from Trivandrum 
and the other from Devakota. 

In short our findings are : — 

1. Vyoma^ivacarya, the author of VjomavatJ^ is not 
identical with ^ivaditya, the author of Saptapadarthi, 
because they differ in their opinion about several im- 
portant topics of VaiSesika philosophy. 

2. VyomaSiva, the author of Vjomavati, lived some- 
time between the middle of the 7th century and the be- 
ginning of the 8th century A.D. 

3. He was not a ViraSaiva sannayasin as the Vira- 

iaiva order was founded by Vasava nearly 500 

years after his date. 

4. Vyoma^iva was not a native of southern India, 
as we have produced documents to show that he had 
never even visited south India. 

5. The so-called evidence of the 1 ? uvallipattdvalJ 
mentioned in the introduction to Sivadvaitadarpana is not 
corroborated by history. 
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Levels of Consciousness 
Br K. C. Varadachari 

Consciousness is the most important item in psycho- 
lofrv. whether it is considered as a function of a 
spirit, or the soul, or as spirit (psyche) itself. Conscious- 
ness is stated to be of many kinds, though to say so may 
appear to be not altogether warranted. This division 
into kinds depends upon the kinds of objects and crea- 
tures wherein it is seen to appear or manifest. Thus 
we can speak of metal-consciousness, plant-conscious- 
ness, animal-consciousness, human-consciousness, daiva- 
consciousness and Absolute-consciousness. This fact is 
already apprehended by the Aitareja and Taittirl^a 
Upanisads.^ There are other divisions also according 
to the number of sensory organs manifested in any crea- 
ture. Thus we have to concede the fact that conscious- 
ness is involved in the several stages of life or manifes- 
tation. There are degrees of its involution in matter, 
plant, animal, human and these stages may well be recog- 
nized as the annamaya, pranamaya and manomaya stages 
or levels of consciousness. If we agree to view the whole 
creative process as the manifestation of the latent power 
of self-involution of consciousness in its own activity, 
then it becomes also clear that matter itself is not merely 
a product of consciousness, but also a closed enveloper 
of it for some secret occult purpose which could only 
be drawn out by the higher consciousnesses acting on it. 

r a. J.S.V.O. I. VoI. IV. p85 ff and Vol. I. pt. IV., JSVOI. 
Vol. III. e > j 

2 Ai. Upa. III. 5 ; Tait. Upa. II. ^.TeJoB. Upa.; Su. Upa. VII; 

BffoV':, I.'iv. I* 
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Several theories have arisen on this account. Some 
keep the Consciousness (the Absolute Consciousness) in 
its native purity and explain the whole process as a 
veil of Maya (delusion) without affecting the nature 
of thaj consciousness in any manner but all the same 
revealing that consciousnesss as differentiated to the 
differentiateds. 

Some others hold that the whole process of mani- 
festation is an action by that consciousness itself which 
is eternally embodied in matter and souls, to whom these 
are of the nature of eternal modes or bodies. These 
modes are subtle in the causal stage of the Absolute and 
these become gross in the effect state of the self-same 
Absolute. The Absolute is a Will and a Personality 
of extreme Infiniteness and Fullness and Auspiciousness. 

There is a third view which holds that the Absolute 
though a consciousness is a unity in multiplicity and all 
the planes of life and matter and mind are but self-posi- 
tings of its descent which it thereafter links up in its 
own primal consciousness in and through an ascent of 
itself through these self-positeds. 

This view reveals the reality of all states even like the se- 
cond view already stated and visualises the organic ascension 
of all stages and states of consciousness ultimately in the 
Absolute Consciousness. No doubt some persons will hold 
that consciousness being an activity should not be made 
into a substance that can be a unity in multiplicity, much 
less an eternal unity in an eternal multiplicity; and 
secondly to hold that consciousness can become degraded 
into matter or inconscience is also to hold that the Abso- 
lute can never remain pure, for we cannot by any means 
determine how any portion of the eternal unity or its mul- 
tiplicity can ever become utterly ‘ de-consciousised ’ 
except by an arbitrariness posited in the very nature of 
the Divine Consciousness; But this need not be a grave 
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objection if we can hold that the Divine Consciousness 
is divine even in and through the vatious formations of 
itself as matter and mind and breath and other activities 
in their several configurations or constellations, and yet 
we may grant to each of these a limited independence 
or dilferentium in respect of activities engendered by the 
status of their stages as matter, breath, or mind. Thus 
we will find that each of these stages has an autonomy 
engendered by earlier actions (and nothing exists which 
has not some sort of action, repetitive or creative or 
initiative or reactive). 

It is the integration of these three or five or seven 
levels of consciousness that is aimed at in Yoga, which 
is an effort to arrive at the liberation of consciousness 
or rather the energy of consciousness from the lower 
levels since every level is aware of that which is higher 
but is unable to realise it due to its primitive habit or 
orgnization. This release of consciousness from the 
lower form can happen in only one manner. That is poss- 
ible only when the lower form sees the pressure of the 
higher level on itself and is unable to stand the strain 
of such a higher level or secondly, when the lower 
level or its manner has become impossible due to 
changing conditions that demad newer patterns of beha- 
viour. Yoga is the need to liberate oneself from a lower 
level by recourse to a higher level of consciousness. That 
this Yoga may be framed up in such wise as to be limited 
to particular occsaions has also been shewn by the Gjtd 
when the Lord has stressed on the fact that there are four 
kinds of seekers; the arta, jijfiasu, artharthi and Jfiani 
(VII. 16). The integral seeker is the last mentioned 
knower, who integrates or seeks to integrate the entire 
cosmic consciousness within himself and in all his parts, 
so as to appear to have almost lost every kind of difference 
or counter-position in being as in action, and whose one- 
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iiess with I^vara is complete in all planes and powers and 
manifestations. Thus Ancient Indian psychology was fully 
aware of the several levels of consciousness^ which 
according to them were first stated to be three, then five 
and then seven. The highest or the Absolute Con- 
sciousness that was absolutely freed from the bondage to 
the relative consciousnesses of the lower levels was, un- 
doubtedly, the aim of almost all the mystics of the Minor 
Upanisads ; and this accentuation of the importance of 
the highest or Absolute Consciousness to spiritual or real 
existence led properly to the abnegation of the life of the 
spiritual beings in and through the lower formations of 
spirit itself. It is this self-same distrust of material exist- 
ence or vital or mental existence that led also the postu- 
lates of Maya and Pudgala and Saiiisara with their unend- 
ing repetitive movements in birth and rebirth and bondage 
to bondage. 

The truth of existence is its truth in consciousness, 
and for consciousness. The reality with which we are 
confronted is a more or less organic structure, whereas 
the " we ’ who confront such a reality are indeed organic 
creatures (mind-bodies) if not soul-bodies. But the 
truth that will be realized as ultimate will always be only 
in respect of the Absolute Consciousness. The only ques- 
tion that will arise is : can such a consciousness be possi- 
ble to us who are finite and ate yet dwelling in bodies 
which limit simply because they are yet unable to devise 
or have not devised ways of responding to such a con- 
sciousness, or more properly since such a consciousness 
has not yet devised its own instruments for its own 
imperial action or integral being even in terms of this 
present organism ? This question again has been ans- 
wered in two ways ; the first consists in denying utli- 

, ^ I have elsewhere pointed out that the three levels jagrat, svap- 
na and susupti are comparable to levels of consciousness. 
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mate reality to the physical structure and our own finite- 
ness incident upon this conditioning in such psycho- 
physical structures, a denial which will land us straight 
into the Absolute Consciousness conse<|uent on the sub- 
lation of the present consciousness which is more nearly 
an inconscience and ignorance rather than consciousness. 
The second consists in affirming the reality of the finite 
along with its infinite possibilities. This leads to the 
affirmation of the possibility of sublimation or divinisa- 
tion of the entire structure in terms of the Absolute Con- 
sciousness apprehended in oneself as the foundational 
Consciousness at the back of all natural processes or bio- 
logical and psychological processes so far attained by 
man. The former seeks to land elsewhere ; the latter 
seeks to attain here ; the former is said to be direct and 
immediate, whereas the latter is indirect and mediated by 
series of steps or ascents and integrations and therefore 
halts. 

But there is truth in about the same measure in all 
the states as in the Absolute, though to say so may be 
considered to be an exaggeration. The Absolute lives 
and moves in the relative, even as the relative live and 
move and have their being in the Absolute. 

The three states of consciousness usually spoken of 
in the Upanisadic literature are the ‘ Waking, the Dream- 
ing and the Deep Sleep.’ The Mdn4fikjopamsad has 
given a classical exposition of these three states and it has 
correspondentially explained these three states with the help 
of the Pranava, (the primary Nada or Sound). The Jag- 
rat or the waking state is that of Vai^vanara,^ or of the 
world (Vi^va) in which state all the sensory and motor 
oragans and the mind are fully active in respect of the 
world of manifestation. The svapna or taijasa (or of the 

\;, ^ Mand. Upa. 3, 4, 5. c£. Yoga Sutras : 111 , 15 ; my ‘ Liviug 

f* Teaohingof'the Vedauta’ : s&clipp 
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tejas) is a state wherein the motor organs are suspended 
from action and there is consciousness of inner or inter- 
nal objects engendered by the waking life in the form 
of images, which are called subtile objects also. The 
susupti is the state of Prajfia wherein the sleeper neither 
perceives external objects or subtile internal objects nor 
experiences dreams. The Prajnana Purusa is entirely 
blissful in himself, ‘ knowledge-faced.’ The ISJdrada- 
parivrdjaka Upa. speaks of the Jagrat as sthula-prajfia, and 
of the Svapna as suksma-prajha, and the susupti as 
Pra-jhana-ghana.® It further adds that these three 
states are impediments to all creatures hankering after 
peace. The Kaivalya Upa. speaks of the waking state as 
the state wherein there is enjoyment of women, food, 
drink and other diverse enjoyments.® ThttVardha Upa. 
with apparentljr quite a different sense speaks of the Jag- 
rat or waking state as the state when the Buddhi is in full 
bloom.’ There is again the ancient Jaina view that the 
fullest consciousness in awareness is possible only when 
the senses do not restrict the knowing to the restricted con- 
tent of the phenomenal world. Thus we find that in 
these definitions of the waking consciousness there is said 
to be extraverted activity alone and that this extraverted- 
ness is consequent upon the sensory and motor organs 
which are stated to have become outward-directed as the 
the Kafha Upa. has stated.® This Jagrat state is not 
comparable with the levels of consciousness such as the 
reflexive or instinctive stages of conduct in modern psy- 
chology. It is more alike the mental and practical con- 
sciousness of modern psychology. 


® Narada P. Upa 8. cf. 5. 
® Kaivalja Upa. 

’ Varaha. II. 

8 Kafha Upa. II. i. 
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The dream psycholog)' is more important and inter- 
esting.® Some Upanisads say that Dream is sankalpa 
and nothing else. The Varaha^nd the. Pairigala Upani- 
define dream as the ‘moving about of buddhi in the 
subtle nadls’.“ The 'Brhaidi'anyaka Upa. has given the 
explanation that it is due to the power of imaginative re- 
construction of self-experience. But dreams are also due 
to physiological disorders such as windy humour or 
biliousness or phlegm or influences of God or due to one’s 
own habits or what a man does by way of prognastication.^^ 
The subject in the dream state is purely imaginal and these 
dreams are not all of the same order. The Mdn4iikya 
gave the final description that it is the state of tejas or 
illumination, thus referring to the freedom of the subject 
as consciousness, creative and luminously active. But 
this freedom is restricted and limited to the psychic being 
and does not emerge into the actual life except when such 
dreams are prophetic. This prophetic dream is a differ- 
ent type from the others and belongs to the realm of 
psychic apprehension of the future— bhavisyat-jnana. It 
is therefore, stated to be due to the influence of God or 
supermental powers. It is the level of the Unconsciouness 
in relation to the awaking consciousness, though it is not 
unconsciousness at all. 

Dreams form an interesting study by themselves but 
from the standpoint of the Upanisads, the dreams are used 
as analogies to illusion or self-delusion and both the Jag- 
rat and the svapna are equated to one another in the realm 
of illusion. The Sarvasam Upa. which is a chapter of de- 
finitions describes the three states as experienced by the 
soul in relation to the entire system of categories in the 

® cf. J.S.V.O.I. Vol. I. “Dream in the Vhilosop}^ of ^rt 'Kamanujd’ 
Varaha Upa. II.; PaiAgala Upa. II.; SarvasSra Upa. p. ( ). 

Cf. F. S. Hammett: Conceptual Psjchology of the Ancient Hindus. 
Psycho- Analytic Review. 
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Jagfat, in relation with the vasanas (affinities or poten- 
cies) and fourteen categories omitting the motor organs 
in the svapna and in absolute non-function in the susupti. 
It would be of great interest to modern psychology to 
note that from the general theory of the Upanisads that 
the really crucial state of experience is the turya, the 
fourth which is tlie real Jagrat, or awareness rather than 
the vai^v^ara or svapna-taijasa. The third state of 
susupti which is stated to be achieved at the 
heart,^^ to which the soul is stated to be going 

everyday without knowing it,i® where the divine 
dwells in all hearts, is the state when there is 

absorptions^, and control exercised by the PrajfiaS®. 
This is the state of peace, it is also the state of 
trance, the primitive trance, when the citta or mind is 
made unconscious because removed from the contact 
with the inner soul or psychic being. It is then in the 
state of aparidjsta as the Yoga Sutra states (111.15). Thus 
controlled by the prajfia it does not move about but be- 
comes quiescent. Without this quiescence there can be 
no real ascent into the turya or the fourth, where the Self 
is manifest even without the help of the sensory organs 

and motor movements. The susupti thus forms a bridge 

to the higher and it is also to be known, or one has 
to become aware of it, as the sleep of the senses and the 
citta,i® or lower mind. Sleep is the union with the self 


Naradaparivrajaka Upa. V. “ In the eyes there is waking state ; 
in the throat the dreaming, in the heart the dreamless sleep, and in 
the head the turya state.” 

Mandaka. Upa. 

14 MSnd. Upa. Karika, III. 35. 

1® MdndS^a Upa. 3 : 

1® isrzraka Upa. says that Citta is the chief organ in susupti 
which is surely a mistake, Paifigala Upa. rightly says that su§upti is 
the state of cessation because of tiredness of the soul in the jagrat 
and svapna. (II). 
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as ih-s^ ClMtidogja Upa. stztt% (VI. 8). The Ndradapamva- 
jcika Upa. speaks about the three states alreadv mentioned 
in terms of this Prajnana or Prajha. The Jagrat is the 
gross prajna ; the svapna is the subtle prajha ; the susupti 
is prajha itself. The first is the trifling prajha, the second 
is dual prajha, the third is the internal prajna. All the 
states are held to be yet states of ajhana or karmic limita- 
tional activity of consciousness, since they are limited 
by the body-consciousness in some manner. The sleep 
state is sometimes held to be a diflicult state to investi- 
gate or know about except through inference. The con- 
tent of this state it is impossible to know. But this state 
is correspondentially linked up in Yoga with the psychic 
condition of the preliminary peace on which foundation 
alone any further or deep experience can be built up. 
This state may also be called the Night of the soul. It 
is the aka^a, which is of the nature of darkness both in- 
side and outside, as the Mandalabrdbmana Upa. (IV) 
says. Beyond this state alone lie the other aka^as such 
as the Mahakaga which is or has the fire of deluge 
in and out; then there are the Suryaka^a and 
Paramaka^as. i 

That is the reason why the fourth state is stated to 
be the most important step in Yoga, the turya, which 
reveals the higher three levels of consciousness beyond 
the limited body or the limitations of the body. The 
movement into that consciousness that is supra-sensory, 
can only happen through the path transcribed already, 
that is through the subliminal svapna which is penetrated 
further and deeper in the susupti, the prajfia. It is because 
of this fact of so-called nivftti or interio rising, that is not 
introspecting, where the mind that is but the configura- 
tion of our habits and instincts and cravings is simply 
‘ overpowered ’ (as Gaudapada states in his Karika (iii. 
55), that there happens a leap into the supramental. 


56 


K. C. VARADACHARI 


As the Naradaparivrajaka Upa. says “ It is thto'ugh Vi^va 
and others in order that the realization of Parabrahman 
should be attained.”^’’ Thus when ^ri Aurobindo ex- 
plained in his masterly work Divine that the prjaha 
has to be understood in a deeper and profounder sense 
than the ordinary thinkers have done he was stating the 
Upanisadic truth or rather drawing the attention of all 
to the truth that true consciousness cit, that is sat and 
dnanda^ is to be arrived at through the prajna that is really 
jhana not unconsciousness or mere suspension of activity. 
For in truth it is the first step in the sadhana of Con- 
sciousness, the levels of sensory and motor experiences 
being but activities of consciousness in the levels of 
ignorance or matter and vitality. We arrive at the true 
nature of Consciousness or jfiana or prajfiana or vijnana 
only via the subliminal which is known to have two divi- 
sions the dark side of ignorance and wish and sankalpa, 
the bright side of knowledge and inward light and trans- 
cendence. It is because this fact has not been grasped 
by scholars unacquainted with the nature of the prajfia 
and consciousness that there have occured large criticisms 
about the nature of yogic psychology. The prajfia state 
is the state of pure buddhi or cogniscience. 

In the understanding of the Upanisadic theory of 
levels we find that we have to see that the Upanisadic 
psychologists were more interested in going deeper into 
the nature of consciousness even as it manifests itself 
in the subliminal svapna and susupti, and by that process 
arrived at the consciousness that was so focalised as to 
be just identical with the trance state but not quite. The 
transcendence of consciousness over its own bodily tene- 
ment was the goal aimed at for there seemed to be no 
other way towards perfect omniscience or liberation. No 


Naradafi. Upa. VUI. 
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doubt modern psycho iogists are not prepared to conceive 
of this possibility of knowing estra-sensorily. The 
Vardba Upamsad describes the seven stages of ascent of 
consciousness (bhumikas) which resemble the stages of 
purification, that leads towards the turiya consciousness.^® 
The Yoga Sutra commentary also mentions 

the seven stages of this process.^® But it is the Aksyupa- 
niml that mentions the Yoga bhumikas. The third 
stage here is called the jagrat, the fourth is called the 
svapna, because in this stage the seer sees everything of 
the world as if it were dream (pagyanti svapnavallokam). 
This is stated to be the state when one views things of 
the world as of equal value or worth and attains equality 
or poise of being in respect of them as being illusory pro- 
ducts. The fifth state is stated to be the susupti or 
susuptighana. The sixth is stated to be the turiya whereas 
the last is stated to be the state of videha-mukti (release 
from the body). 

Therefore, it would be clear that the different mean- 
ings given to the several terms depend upon the kinds 
of approach that are made and the terms j%rat and 
svapna and susupti do not mean the same thing in Yoga 
as what they denote in ordinary life.^i For it is stated 
also in the GJ/d, that what is day for the yogin is night 
for the ordinary man and vice versa. The levels from 

VarSha Upa. IV. cf. Mahopam^ady . cf. Yoga Sutra. II. 27. 

III. 40-45. cf. C. A. Bennett : A Philosophical study of Mysticism 
pp. 52 - 53 - 

20 Aksyupaui sad 11 . 15, 31, 32, 54, 35, 37 (Adya ed.) 

21 -The whole process of yoga consists in the movement in depth 
with the one aim of realising the free consciousness as self or soul. 
This fronting of the consciousness or psychic being is more like con- 
centration rather than relaxation, it is an act of taking aim rather 
than diffusion. That is why the whole process of the seven steps 
lead to deeper and deeper depths of consciousness till the concen- 
tric Samadhi is reached in the turya. The three steps are widening 
circles of release of consciousness rather than contracting circles of 
action. 
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which the lower sensory and motor activities are surveyed 
are supersensory both subtly conceived and grossly con- 
ceived. 

The turya state has had the fortune of being spoken 
about in most extravagant terms. It is calmness, it is 
non-dual, it is the unlimited mystery difficult of attain- 
ment^^. This is the most real and permanent state.^s 
It is the plane of sectacy, which permeates or should 
permeate the lower states^*. It is stated to be dhvan- 
yatmaka.2® It is stated to be the state of peace. It is 
the state of self in its true nature as saccidananda. 
It is stated to be the aksara.^® It is the state wherein all 
the vasanas are transcended. It is the supreme abode. 
It is the incorruptible state of knowledge, integral and 
unitary. It is the dharma-megha. It is the state expe- 
rienced in the head or sahasrara^'^. It is the state of per- 
fect unity with the Divine®®. It is the experience of the 
Mahaka§a, beyond which remain the further levels of 
Divine Mind such as the suryaka§a and paramakaSa, or 
the turyatita. It is called the seventh stage in the Jfiana- 
levels,®® and the sixth in the Yoga-bhumikas.®® It is in 
this state that one begins to have real padarthabhavana. 
It is called the state of samadhi and taraka. This is the 
way towards the perception of the eternal being who is 
the self through whom one loves all things, wife and 

22 Man 4 . Upa. 7 ; G.K. III. 46-47. 

28 TripadvihhuH Mahanarajana Upa : Turiyamaksaram iti^rate,h 
turiyasya nityatvam prasiddham. 

^iva Sutra, 1 . -j. 

28 Mahanarajana Upa. VII.; Nadabindu Upa. 

26 Tripadvibhuti Mahanarajana Upa. 

22 Maradaparivrajaka Upa. V. 

28 Brha. Upa. IV. B. 20, Cha. Upa. VII. 15.2 ; Mandala Br Upa. 
II. 5. I. Tejobindu. 

2» Varaba Upa. 

8® Akfjupanisad. cf. Yoga Sutras, I, i, 47, 48 ; III. z. 
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child and Others®^. He is to be realized in the heart, 
who is of the^2 size of the barley or rice, or of the size 
of the thumb, the Vamana®®. This experience must be 
and has slways to be achieved in one’s own heart, for 
by that realization the knots of ignorance are ultimately 
and finally cut, as the Brha. Upa. (IV. III. 6) says. It is 
the integral Pranava®'*. 

The turya state leads us to the gnostic being or true 
jagrat which can permeate the entire lower levels, and 
divinise them or sublimate them. True education or 
knowing consisted in ancient practice in this process of 
divinising of the lower jagrat and svapna and leading 
through the deep sleep of the senses to the waking state 
of the central consciousness which is of a nature identical 
with that of the Divine. The earlier Upanisads like the 
Maniukya stop with these four stages, for the fourth or 
turya really is the beginning of the consciousness of our 
true nature distinct from the matter and its categories 
of evolutes. Then alone we are beginning the true jour- 
ney of life in the Divine. The self knows the Self of all, 
who is the self in the Sun and Earth and beyond. That 
consciousness is the apprehension of the turyatita, beyond 
the head or above the head. We may perhaps consider 
that these are states of being and knowing that pertain 
to the close intimacies with the central reality in all, the 
Divine, the Nirguna, the Eternal, who is also described 
as the ^unya®® or the void of sensory being and knowing 
and enjoying, and momentariness and restriction. Some 


31 Br-Ja. Up. 

'Bfha. Upa.liN . 'ti. IV. i. -j •, Subalo Upa. 

^ Katha Upa. 

3* Narada—P. Upa. 28, 20 ci. Narada-F. Upa. VIII.; Cha. and in- 
deed all Upanisads. 

33 Saubha. Upa : prabhasunyam, buddhi sunyam, ^unyam nira- 
mayam saivasunyam nirabhasam. It is the state of tanmaya : AnnaP. 
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hold that the tutyatita may cottespond to the nir- 
vikalpaka samadhi or asamprajnata samadhi, which is 
stated to be the experience of absolute identity with the 
Divine. It is also stated to be the state of unsupported- 
ness, niralamba®®. It is the state of amanaska®'^. 

The turya and the turyatita states thus conceived in 
relation to the Raja Yoga are mainly deepening trance- 
states. Whereas it is not so when these states are consi- 
dered as Vedantic or Jfiana-states. This has a profound 
difference. Even the nadopasana or the prana vopasana 
leads only to the trance-states. There thus follow direc- 
tions regarding the videha-mukti.®® The problem of the 
levels of consciousness thus get a purely internal expe- 
rience, even though so far as the so-called Jivanmukti 
state is stated to be a state of freedom on all planes of con- 
sciousness. The permeation of the turya (self-state) and 
the turyatita (or Brahma-sampatti) of the lower levels of 
consciousness, is not fully conscious or direct but media- 
ted by the trance-state. That is one of the main reasons 
for these yoga methods failing to solve the problem of 
life. They imply withdrawal and renunciation of the 
waking life that we know ; they faintly promise the re- 
lease even from the world-life-worries gradually if not, not 
at all. Indeed the illusory theory gets upperhand and the 
seeker after Yoga has just to liquidate himself on the 
planes of our ordinary consciousness. It is true that these 
states also involve the acquisition of powers or siddhis, 
even contact with the powers of the spiritual world called 
the devas, yaksas etc.®® But all these do not help the evo- 


Upa. V. 104. Maho. Upa. IV. Niralamba Upa. 

Mandala 'Brahma na Upa. II. v. i ; AvadhSta Upa. 

Cha. Upa. VIII. 3. 4; hdahanardyana Upa. X. 5. 6 ; Munda. 
Upa. III. 216 ; I/a. 17 'Varaha Upa. JSana-bhiimi seventh ; 

Cf. Siddhis in the Yoga S Mr as. III. 17 ff; I. 7. 52; 

Advaya Taraka ; Yoga Sikha Upa. j i ; Yoga Siitra. III. 30. 



rOGA PSYCHOLOGY IN THE MINOS. UPANISAOS - 6l 

lution of the ordiiiaty man.^® That is one of the strongest 
critisisms levelled against the developments of the Minor 
Upanisads. The Minor Upanisads are in one sense the 
products of experiences in several kinds of Yoga and the 
levels or bhumikas are states on the path, and all these 
states were recorded as experienced. So far they mark a 
great chapter. These experiences have also befallen to 
mystics of other nations. In the literatures of the Buddists,^^ 
^aiva-siddhanta, ViraSaivism, Tantricism we have further 
developments recorded. But in none of these w’e find 
the original clarity of the simple Upanisadic paths of the 
earlier seers. Speculative psychology is not the word 
to be used in this connection, however. There is for 
the seeker after the path of these yogas enough guidance 
given, but then the question will always recur : is it 
worth all this effort ? As Sri Aurobindo has remarked : 
“ Trance is a way of escape — the body is made quiet, the 
physical mind is in a state of torpor, the inner conscious- 
ness is left free to go on with its experience. The disad- 
vantage is that trance becomes indispensable and that 
the problem of the waking consciousness is not solved, 
it remains imperfect.” It is because of this that all the rich 
promises of the yoga of the minor Upanisads do not evoke 
the enthusiasm of the ordinary man. They appear to be, 
with all their charms, ways of escape from the main problem 
of divine evolutionism, the discovery and the recovery of 
the Divine in the physical mind, as in the inner mind. 

■i® Mahopanisad. VI. : Antassangaparityagi bahissamsaravaniva. 
Karta bahit akartantarloke . . . : This ideal is fully expressed but 
this consciousness of the supramental Omniscience and Being does 
not permeate the physical consciousness or mind. 

Cf. J.S.V.O.I. Vol. Ill p. 77 if : Buddhist and Yoga Psychology. 

Note : — My friend Prof. Dr. B.L. Atreya has ■worked on the corre- 
lation between the Minor Upani§ads and the Yoga Valistha very well 
and in a deeply scholarly manner. The dates he assigns tAthese Minor 
Upanisads are after that great work. But some of these are likely to 
be earlier and some indeed appear to be very late. If these are taken 
together here, it is because psychical experiences appear undatable. 



TODARANANDA 
By K. Madhava Krishna Sarma 

Todarananda is an encyclopasdia of Hindu Law, 
written under the patronage of Todaramaila, the 
Finance Minister of Akbar. As the following statement 
at the beginning of the work shows, several scholars col- 
laborated in completing this voluminous digest, each 
writing on the subject in which he was an expert. Thus 
the portion relating to Jyotiga was written by Nilakantha, 
the author of the S an} jmt antra and the Tajika NllakanthJ^. 

The other collaborators are not known at present. 
MSS. of this important work are very rare. A complete 
MS has yet to be brought to light. Of the several parts 
of the work, called Sankhyas, only some have been 
noticed by Aufrecht in his Catalogus Catalogorum and by 
Prof. Kane in his H/'sto/y of Dharma Sdstra. There is a 
MS of the work in the Anup Sanshrit L.ihrary . This seems 
to be the most complete of all those so far known to us. 
In his preface to the Catalogue of Smrti Mss. (R.A.S.B.) 
pp. 25 — 26, Haraprasad Shastri gives an account of this 
from an old list of MSS in the Library. This account 
is, however, incomplete, as Haraprasd Shastri did not 
himself examine the MSS. The several parts into which 
the work is divided and the various topics dealt with 
herein have thus remained unknown to scholars. Infor- 
mation regarding these as well as the genealogy of 
Todaramaila, extending over seven generations, is con- 

1 Kane, Historj of Dharma ^astra, Vol. I, Sec 104. 
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tained in the first part of the work, called Sargdvatdra 
sankhyd. The portion relating to genealogy is as follows 

^'r 

Tr#=wP['T^^Tf^frf^cr: u 

•JT^sr'TFrf'iT: I 

ir?rrrrFiT'ir ■^>rrfNr#Tf3==^ 

srwTsrrf'r ir^r; sr^rffgr fer: 5fM^f^^55Tcr ii 

-o ^ 
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Thus from the above we get the following table :■ — 

Bala 

1 

i 

Attali 
» ■ 

r . 

Damodara 

I 

I 

x\ssu 


Dvarakadasa 

I 

..I 

Dvijamalla 


Bhagavatidasa 

Todaramalla 


The divisions of the book are enumerated as follows 
qrr^sw wf 

fesrrfer^FqTnr 3rr=qT!:: %fePrw3T:ii 


srrarFr ^^e^rFr f^TORr:r 

srFcrGsrF^srq-: ^ m: 'Kq;ii 

5T'^Fjt ’TiiqTqrF?' ^FvTqr f#r: i 

sJRfR^q- -^r^^filWfcIcr: 'RJTIi 


q^'f'TFP 317^15?: 5Rrf?r: l 
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As stated here, the work consists of nineteen 
Sankhyas. 

(i) Sargavatara, (2) Kalanirnaya, (3) Saritskara, (4) 
Acara, (5) ^uddhinirnaya, (6) Sraddha, (7) Varsakrtya, (8) 
Vratavidhi, (9) Pratisthavidhi, (10) Puja, (ii) Dana, (12) 
^antika, (13) Tairthika, (14) Vivada, (15) Vyavahara, (16) 
Rajanlti, (17) PrayaScitta, (18) Karmavipaka and (19) 
Ayurveda. 

In the Anup Sanskrit 'Library the following Sankhyas 
are available. Sargavatara ( 2 MSS — one dated Saiiivat 
1630). SaiiiskM'a (2 MSS--one dated Samvat 1736), 
Acara (2 Mss— one dated Samvat 1631), Suddhi (Ms. 
dated Sariivat 1639), Vrata (Ms. dated Sanivat 1639), 
Varsakjrtya, Pujavidhana, Dana, Vyavahara (3 MSS — 
one dated Samvat 1630), Praya§citta, Samaya, Agama 
(Ms. dated Samvat 1631), ^antikapaustika, Jyotisa (Gani- 
ta, Ganitasankhyodaharana, Grahasankhya, Hora-Sankhya, 
Saiiihita Sankhya), Vivaha and Ayurveda. Some of these 
Mss. belonged to Kavindracarya. 

One Ms. of the Acarasankhya dated Samvat 1631 
(A. D. 1574) and another of Vyavahara dated Samvat 
1630 (A. D. 1575) were written at Agra in the reign of 
Akbar. Todaramalla died in Lahore in 1589 A. D.^^ 
Prof. Kane states that “ Literary works were compiled 
under the patronage of Todaramalla between 1565 — 1589 
A. D.” The above dated Mss. were copied during this 
period and hence they are very iniportant. 


® Kane, History of Dharma i^asfra,Vo\. I, f>. 423. 



THE FIVE PROVISIONAL DEFINITIONS OF VYAPTH 
(VYAPTI-PANCAKA) IN GANGE^A 

By Tara Sankar Bhattacharya 

GANGFiA defines inferential knowledge as arising from 
the knowledge of the minor term having Vyapti or in- 
variable concomitance of the middle term with the major 
term. 2 Hence, in the beginning of his discussions on 
Vyapti he puts the question : What is Vyapti or in- 
variable concomitance (of the middle term with the major 
term) the knowledge of which is the instrument of in- 
ferential knowledge ? 

But in considering the knowledge of Vyapti to be 
the cause of inferential knowledge, Gahgega strikes a note 
of difference with the Old School. Vatsyayana’s defini- 
tion of inferential knowledge that it is the knowledge 
of the meaning of the term which has the sign after the 
sign is properly known® (the sign is the middle term, 
the term having it is the minor term and the meaning 
of the minor term is the major term), shows that the 
knowledge of Vyapti is not at least the immediate cause 
of the inferential conclusion. Arid this point is clarified 
by L'ddyotakara when he says that the instruments of 
inferential knowledge are the perception of the sign (the 
middle term), the remembrance of Vyapti and the consi- 
deration of the sign (liriga-paramariga) of which the last 

^ Vyapti here means the universal relation or invariable conco-* 
mitance between the middle term and th^ major term in an inference. 

“ Tattvadntamani^ Part II, p. a (Calcutta edition). 

^ Vatsyayana^s Bhasja on the 3rd aphorism of Gotama (mitena 
lihgena lingino’rthasya Pascanmanamanumanam). 
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one vh^., linga-paramarga is the immediate cause of infer- 
ential knowledge^. Linga-paramarSa implies “ the present 
perception of the middle term in the minor associated with 
the memory of its connection with the major ... . 
Gahge^a® also uses the term liiiga-paramarSa for the in- 
strument of inferential knowledge , but he means by it, 
as Mathuranatlra points out, the knowledge of Vyapti. 
The Siddhdnta-MuktavalV (on verse 67) also raises the 
question of the instrument of inferential knowledge and 
points out that, according to the Old School, the middle 
term which is being actually perceived as a concomitant 
is the cause of inference. But this view of the Old 
School is defective, says Vi^vanatha. Mathuranatha also 
refers to this view of the Old School and refutes it by 
the proposition that, if the middle term, which is being 
considered, is the cause of the inferential conclusion, 
then there cannot be any inferential knowledge from the 
middle term or sign that is past or that is yet to come. ® 
Vigvanatha also refutes the view of the Old School fol- 
lowing the same argument. 

Thus, the instrument of the inferential knowledge, 
according to the Navya-Nyaya, is the knowledge of 
Vyapti, i.e., invariable concomitance between the middle 
term and the major term. Now what is this Vyapti ? 
A thinker preceding GahgeSa considers that invariable 
concomitance (Vyapti) is negation of inconsistancy or 


^ Nydya-V arftika^ 5th Sutra. On the instrument of inferential 
knowledge according to the Old School, Vide^ Nydjdi-Dar/ma by Mm. 
Phani Bhusan Tarkavagi^a, VoL I pp. 135 — 137. 

^ Dasgupta ; ^ History of Indian Vhilosophy^ VoL, L, P. 351. 

® Tattva-cintdmaniy Part II, Page 2 (Calcutta edition. This edi- 
tion contains the commentary of Mathuranatha). 

^ Lihga-Paramar^o Vyaptijnanaiii. Ibid, p, 19. 

^ Ibid. Partorsyamana-lihgasyanumitikaranatve atitaoagatalinga- 
danumitirna syaditi bhava^i. 
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unexceptionability^' ;:;(avyabliicaiitattvam) ' which ■ can , .be 
detemiinecl by, five, definitions ,■ These definitions ... ate 
not , coiisidereds, by , ,■ Gahge^a, to be sufficient to explain 
the,' na,tute ,of : Vyapti, fot all of ■them, it is alleged, fail in, 
the case of an exclusively' affirmative (Kevalanvayl) infer- 
ence, i.e., an inference in which tlie major term is universally 
present, ..The ' nature and meaning of these five, defini-, 
tions .are discussed below-: — 

The first definition of , Vyapti is non-existence, in the 
micdle term, of . objects having a substratum in which 
the major term does not exist (sadhyabliavavadavrttitvam). 
It means that the places which do nor contain the major 
term are the substrata of certain objects and that the 
absence of these objects in the middle term determines 
Vyapti., Let us take an inference to illustrate this : the 
hill is fiery, as it has- smoke.' Here ^ smoke ’ is the niid- 


Eaton in his “ General P. 59, remarks : '' Where the 

subject or the terms are general, the proposition is general, e.g., Men 
quarrel,* ® Red is colour,’ ^ Beauty is different from truth,* All good 
things are rare.” Again, he says: ‘‘The simplest definition of a ge- 
neral element in a proposition would be, any element that does not 
refer to a definite individual (person, event, object, etc.).” From 
this standpoint some men quarrel” is also a general proposition, 
Stebbing also thinks in like manner. He observes A general 
proposition, therefore, makes an assertion about all or about some 
of the members of a class ’* modern Introdmiion io l^ogic^ P. 45). 
On the other hand, the traditional Logic, following the lead of Aristo- 
tle, means by universal judgments only those judgments which “ make 
the judgment explicitly of all the cases under consideration” (Welton> 
Ground work of Logk^ p, 48). Now the definition of Vyapti as the 
negation of inconstancy shows that Vyapti concerns ail and not 
some. From this standpoint this definition is akin to traditional 
Logic rather than to modern Logic of Eaton and Stebbing. 

It is not definitely known as to who was the author of these five 
definitions. In the Taftva-cintamani-mayukhay the commentary of Jaga- 
disa on the it is said that the upholder of the view 

of the negation of inconstancy to be the essence of Vyapti, is the 
commentator (ITlkd-krt) and this commentator is Vacaspati Misra. 
But though Vacaspati Misra thinks that the negation of inconstancy 
is the essence of Vyapti, he nowhere formulates the five definitions. 
Hence, the author of these definitions might be some follower of 
Vacaspati Milra. 
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exist in a locus where the major term, monkey-conjunc- 
tion, is absent. But the essence-this-tree permeates the 
whole tree. Hence, the formula demands that the ex- 
istence pertaining to the negation of monkey-conjunc- 
tion should be negated throughout the whole tree. But 
really there is the negation of the negation of monkey- 
conjunction only at the top of the tree where the 
monkey sits. In the root there is the negation and not 
the negation of the negation of monkey-conjunction. So, 
the first definition is inadequate for an inference in which 
the major term is of partial extension- (aYyapya-vftti). 

The commentator Mathuranatha,!'^ on the contrary, 
thinks that with the exception of the exclusively affirma- 
tive inference, the definition is almost a complete picture 
of Vyapti. Let us follow at some length his line of in- 
terpretation of the first definition.^^ 

The first definition indicates denotatively that the 
negation, in the middle term, of the things which by nature 
exist in the locus where the major term is negated, deter- 
mines universal relation between the middle term and the 
major term. It, however, is put connotatively thus : 
The negation of existence determined by the substratum 
of the negation of the major term is invariable conco- 
mitance or Vyapti. Here the said non-existence, in 
the middle term, is a general negation, i.e., the 
negation of the whole species existing in the locus in 
which the major term is negated. The negation neither 
includes anything failing outside such a species, nor ex- 
cludes anything coming under it. For if it extends beyond 
the species in question, then the definition becomes 
too-wide, and if it omits any particular under the species, 

Vide^ Vjapti-pancaka-rahasja. 

In understanding Mathuranatha^s "" Vydpti-pancaka-rahasya^^ the 
Bengali translation of R. N. Ghose's '' Napja-Njdja,'' lias been very 
helpful. 
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then it becomes too-narrow. In the former case we 
get ativyapti and in the latter avyapti. Indeed every 
general negation should be itata-varaka (prohibiting others 
to come under it) and nyuna-varaka (prohibiting being 
less than its own denotation). In other words, a general 
negation should avoid wideness and also narrowness. 

The negation of the location pertaining to the locus 
of the non-existence of the major term is, therefore, a 
general negation relating to all the individuals of the same 
species. If it is not a general negation, then the defini- 
tion applies to a fallacious (asaddhetuka) inference. Let 
us take the false inference : The mountain is smoky, 
as there is fire there. Here ‘ fire ’ is the middle term 
and ‘ smoke ’ the major. Smoke is negated in water, 
red-hot iron-ball, etc. But if the negation of the loca- 
tion of these things in fire be not exhaustive, one may 
concentrate on a particular locus, say water, and show 
the absence of the location of water in fire. In that case 
the definition applies to a fallacious inference. It commits 
the fallacy of two-wide generalisation (ativyapti). 

On the contrary, if the negation of the whole class 
of objects of the substratum of the non-existence of the 
major term, is accepted, then the definition does not ap- 
ply to a fallacious inference. Let us take the major pre- 
mise, fire is a case of smoke, where fire is the middle term 
and smoke the major. The definition to be applicable 
to it, the location of all objects belonging to the locus 
where smoke is negated, should be negated in fire. But 
the red-hot iron ball, though negating smoke, is not 
itself negated in fire. Hence the definition does not ap- 
ply to this inference and as such is not too-wide. 

But though the definition fails in the case of a falla- 
cious inference, it can well characterise a correct infer- 
ence. G^nsider, for example, the major premise, fall 
cases of smoke arc cases of fire,’ in which smoke is 
F. 10 
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the middle term and fire the major. The negation, in 
smoke, of the location of objects existing in the substra- 
tum of the non-existence of fire, being a general nega- 
tion, no object in whose support fire is negated, can be 
located in smoke. Hence, the definition quite fits in 
such an inference. 

But the definition will not apply even to a correct 
inference, if the negation of the location of objects exist- 
ing in a support where the major term is negated, be 
not exhaustive. For if the negation is not strictly ge- 
neral, then it follows that there is the negation, in the 
middle term, of the location of some objects having a 
locus where the major term is negated. In that case, 
as two sub-contraries are not necessarily opposed, it fol- 
lows that sometimes the existence determined by the sub- 
stratum of the non-existence of the non-existence of the 
major term is negated in the middle and sometimes not. 
The result is that the major premise is narrowed down 
to a particular proposition. 

Again, the non-generality of the negation of the 
location pertaining to the locus of the non-existence of 
the major term, may also mean that in some cases there 
is the negation of the negative of the major term in the 
middle and in some cases there is the negation of the non- 
negative of the major term in the middle, i.e., the objects 
which are co-present with the major term, may not be 
located in the middle. In that case the middle term does 
not invariably accompany the major term. 

The above discussions clearly show that the negation, 
in the middle term, of the location pertaining to the locus 
of the non-existence of the major term is a general ne- 
gation. Now this location pertaining to the locus of the 
non-existence of the major term, is to be taken or under- 
stood in the relation which is the determinant of the 
middle term (Hetutavacchedaka-sambandhena vivaksania). 
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In the enthymematic inference,^® “ the hill is fiery, as it 
has smoke,” the determinant relation of the middle term 
‘ smoke V is saiii yoga (conjunction), because smoke is in 
conjunction with its substratum, the hill. Hence the 
location pertaining to the substratum of the non-existence 
of the major term should be determined by the relation 
of conjunction. If we take the location of objects in the 
substrata of the non-existence of the major term ‘fire’ 
in some other relation, say inherence, there the first de- 
finition cannot properly determine Vyapti. For the sub- 
strata of the non-existence of fire may be lakes, cloths 
etc., and also a part of smoke where fire does not reach. 
Now if we take the location pertaining to the locus of 
the non-existence of fire, in the relation of inherence, 
then we find that the part of the middle term ‘ smoke,’ 
which is the locus of the non-existence of fire, does exist 
in the relation of inherence in smoke (as the part inheres’ 
in the whole). But according to the first definition, the 
non-existence, in the middle term, of objects having a 
locus where the major term is negated, constitutes Vyapti, 
Hence the definition fails, if the location pertaining to the 
locus of the non-existence of the major term is taken in 
the relation of inherence. But the case is otherwise 
if we take the location in the relation of conjunction. 
The part of the smoke does not exist in the relation 
of conjunction to the smoke, for conjunction is an 
external and impermanent relation, whereas the rela- 
tion of part to the whole is organic and permanent. 
Hence there is the negation of the part of the smoke in 
the smoke itself in the relation of conjunction. Thus 
the definition succeeds in this case. 


The commentators of Nyaya use enthymemes as their ex- 
amples, and though a syllogism is considered to have five members, 
yet the practice is to use two propositions in an inference. 
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We have explained the failure of the first definition 
in the inference, the hill has fire, as it has smoke, when 
the location pertaining to the locus of the non-existence 
of the major term is taken in the relation of inherence. 
We shall also explain that the definition cannot determine 
Vyapti, if the location pertaining to the locus of the non- 
existence of the major term fire, is taken in any kind of time 
relation. Everything that has an origin exists in time rela- 
tion to everything else. Smoke, the middle term, does bear 
time relation to the locus of the non-existence of the 
major term, say the lake. Smoke is either simultaneous 
with the lake, or it precedes the lake or succeeds the lake. 
Hence there is not the negation of the location pertain- 
ing to the locus of the non-existence of the major term 
in the middle, if the location is considered in time rela- 
tion. Therefore the definition falls short of adequately 
representing Vyapti in such a case. 

We have seen that there are cases of inference in 
which the relation determining the middle term may be 
conjunction and that the location pertaining to the locus 
of the non-existence of the major term should stand in 
the same relation to its substratum. But as there may 
be inferences in which the middle term may remain in 
some other relation in its substratum, let us consider an 
inference in which the middle term is determined by 
the relation of that kind of inference which has for its 
base (anuyogi) the minor term”. This is a substance, as 
it has existence. Here substance-hood^® is the major term, 
‘ existence ’ the middle, and ‘ this ’ the minor term. The 

‘ Inherence ’ is manifold according to the New School where 
as according to the Old School it admits of no variation. 

There is a typical formula current among the Bengali scholars 
of Nyaya to determine the major term : Ban man varjiya, sadhya 
an garjiya; yadi na thake ban man, tva carayia, sadhya an. This 
means that the major term should be an abstract noun like substance 
hood when substance represents themajor term and when the major 
term is represented by an adjective like fiery, it should be fire. 
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locus of the non-existence of the major term substance- 
hood is quality, action^, etc., which are not substances. 
Now the middle term ‘ existence ’ inheres m the minor 
term ‘ tliis ’ in a manner in which existence inheres in a 
substance. The relation of inherence, in this case, is 
determined bv the essence of substance, so that we 
aet here inherence plus such determination and not 
rnherence pure and simple. Thus inherence in this 
instance is dra\7anuyogi (pertaining to substance or 
having substance as its substratum). This relation 

of inherence-pertaining-to-substance is the determinant 

of the middle term in this inference. Now the 
location pertaining to quality, action, etc., which are the 
locus of the non-existence of the major term, is certainly 
negated in the middle term in the relation of inherence- 

pertaining-to-substance . 

One important point is to be borne in mind in 
this connection. The location pertaining to the locus 
of the non-existence of the major term has the same re- 
lation to its locus as determines the middle term. But 
this relation determining the middle term has again its 
collective extensity (Paryapti) which should neither be 
exceeded nor be narrowed. In the inference, this is a 
substance, as it is existence, we. have found that the rela- 
tion determining the middle term is inherence-pertaining- 
to-substance. If we narrow this relation by omitting the 
adjunct pertaining-to-substance^® and consider inherence 


19 The New School admits seven categories like substance, 
quality, action, inherence, generic attribute, particularity and negation. 
Here it follows the Vai^esika system. For the Vai^esika categories, 
see Radhakrishnan, Philosophj, Vol. II. - 

90 The omission of “ pertaining to substance ” narrows the rela- 
tion in the following manner : In the relation of inherence-pertaining- 
to-substance the essences," pertaining to substance ” and "inherence,” 
determine the relatedness of the relata. Here the determinants of 
the relatedness are two in number. But if we omit "pertaining- 
to substance,” then the number is narrowed down to on&i 
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itself to be determinant of the middle term, then the de- 
finition does not apply to this inference and becomes in- 
complete, as existence (the middle term) inheres also in 
quality and action which are the locus of the negation of 
the major term substance-hood. 

The definition shares the same fate, if the relation 
determining the middle term is widened. Consider again 
the inference, it is a substance as it has existence. Here 
the relation determining the middle term is inherence- 
pertaining-to-substance ; the locus of the non-existence 
of the major term is action where substance-hood does 
not inhere. Now if we consider the location pertaining to 
action either in time relation or the relation determining 
the middle term^i (which is inherence-pertaining-to-sub- 
stance), then there is not the negation, in the middle 
term, of existence determined by the substratum of the 
non-existence of the major term. For the location or 
existence determined by the alternative relation will exist 
in the middle term. Nothing in fact, prevents the middle 
term to bear time relation to action which is the locus of 
the non-existence of the major term. Hence the middle 
term does not invariably accompany the major term. 

The relation determining the middle term and the 
relation determining the location pertaining to the locus 
of the non-existence of the major term are thus the same 
having the same collective extensity. This collective ex- 
tensity is a relation whose substratum is determined by 
number and in determining the exact number implied by 
this relation, the essence of the things to which the num- 
ber is applied, should be taken into consideration. When 

The alternatives time relation and inherence-pertaining-to- 
-substance widen the relation determining the middle term in the 
following manner : Inherence-pertaining-to-substance is the deter- 
minant of the middle term. But to this are added the essence-time- 
relation (kalikatva) and essence-alternative (anyataratva). Hence the 
over extension. . 
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we determine the number of pots, for example, we should 
say that the essence-pot or pot-hood, extends upto that 
particular number, say two. For the collective number 
two may exist on the pot and cloth, when the cloth is 
placed on the pot and in that case the exact collective 
extensity with regard to pot cannot be determined. But 
the essence-pot or pot-hood is a generic attribute which 
inheres only in pots and can never inhere in the cloth. 
Hence the difficulty of determining the exact collective 
extensity of pot disappears, if the collective extensity is 
said to rest on pot-hood. 

Remembering this rule of collective ex tensity we can 
find out the exact collective extensity of the relation de- 
termining the middle term in an inference. Let us con- 
sider the inference, the hill has fire, as it has smoke. Here 
the relation determining the middle term is conjunction. 
The essence of conjunction is conjunction-hood or con- 
nectedness. The extensity of the relation of connected- 
ness is unity or one-ness pertaining to connectedness. 
Let us again consider the inference, it is a substance, as 
it has existence. Here the relation determining the mid- 
dle term is inherence-pertaining-to-substance. The col- 
lective extensity of this relation is duality or two-ness, 
viz., essence-inherence plus essence-pertaining-to-substance. 
Hence in these two inferences the extensity of the relation 
through which the location pertaining to the locus of the 
non-existence of the major term, should be taken, is 
unity and duality respectively. 

The relation determining the middle term is thus 
the relation through which things exist in the substratum 
of the non-existence of the major term. This is a safe- 
guard the transgression of which leads, according to 
some, to the fallacy of too-narrow definition and, according 
to others, to that of an aboslutely absurd or impossible 
(asambhava) definition. When a definition applies to 
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some cases and not to all, it is too-nartow. When 
it applies to no case, it is absolutely absurd. Now the 
definition, “ the non-existence, in the middle term, of 
objects abiding in a substratum in which the major term 
is negated,” is too-narrow, when the relation determin- 
ing the middle term does not determine the existence of 
objects in the locus of the non-existence of the major 
term and when relatedness is supposed to belong only to 
those relations which are the determinants of existence 
(Vrttiniyamaka). In the inference, they have finite space, 
as they have jar-hood, the negation of the major term 
finite space, is infinite space whose substratum is infinite 
space itself. The relation determining the middle term 
jar-hood is inherence-pertaining-to-jars. But in the infinite 
space nothing can exist in the relation of inherence-per- 
taining-to-jats, as this kind of inherence is found only in 
jars and nowhere else. Yet there is the absence of 
the middle term ‘ jar-hood in the infinite space, jat-hood 
abiding only in jars. Hence the definition applies to this 
inference at least and as such is not absolutely absurd, 
though too-narrow, as it does not apply to other cases. 

But the definition turns to be absolutely absurd, 
if relatedness is supposed to belong also to the relation 
in which a term does not exist in a substratum. A, for 
example, does not exist in B in the relation of inherence. 
Here non-existence in inherence may be taken as a ge- 
nuine relation. And if so taken, the definition of in- 
variable concomitance under discussion results in absolute 
absurdity, if the relation determining the middle term is 
not the determinant of the location pertaining to the locus 
of the negation of the major. To take the inference, 
they have finite space, as they have jar-hood, the middle 
term jar-hood can exist in any relation of non-existence 
in the infinite space which is the substratum of the 
negation of the major term, as jar-hood exists only in 
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jars and no where else. Hence the definition, according 
to which the non-existence of the objects of the substra- 
tum of the non-existence of tlie major term, determines 
Vyapti, does not apply to this case and turns to be abso- 
lutely absurd. 

Thus things exist in the locus of the non-existence 
of the major term through the relation determining the 
middle. But what is the exact significance of the non- 
existence of the major term in the definition ? This is to 
be understood as a negation whose counterpositiveness 
is determined both by the relation determining the major 
term and by the essence of the major term (sadhyabhava^ca 
sadhyatavacchedaka — sambandhavacchinna sadhyatavacche- 
dakavacchinna-pratiyogitaka vodhyah). In the infer- 
ence, the hill is fiery, as it has smoke, the major term 
fire has conjunction witli the hill. Hence, the relation 
determining the major term is conjunction. Similarly, 
the essence of the major term is fire-hood and not smoke- 
production or anything else, for in the inference in ques- 
tion fire is taken as fire. Now the counterpositive of 
the negation of the major term is the major term itself 
and it is fire on this occasion. The counterpositiveness 
fire-hood abides in the counterpositive fire. Hence the 
negation of the major term fire is a negation of fire-hood 
in the relation of conjunction. Fire-hood has no con- 
junction with the lake; the objects existing in the lake 
are negated in the middle term smoke. Thus there is 
the negation, in the middle term, of the existence of 
objects having a locus where the major term is negated 
and this is the demand of the definition. 

But if the negation of the major term means only 
the negation of the essence of the major term and not 
in the relation determining it, then the definition becomes 
too-narrow. In the above inference, if there is the nega- 
tion of fire-hood, but not through the relation of con- 

F. 11 
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junction in which fire exists on the hill, then fire-hood 
may be supposed to be negated through the relation of 
inherence. But fire-hood is inherent only in fire. Hence 
it is negated on the hill in the relation of inherence. Smoke, 
on the contrary, exists on the hill. Hence there is not 
the negation of location pertaining to the locus of the 
non-existence of the major term and as such the defini- 
tion is narrowed. 

The definition also is guilty of narrowness, if the nega- 
tion of the major term, in the inference, the hill has fire, as 
it has smoke, implies only the negation of fire in the rela- 
tion of conjunction and not the negation of fire-hood. For 
in that case a particular type of fire, say the fire of kitchen, 
may be supposed to be negated in the relation of con- 
junction and the substratum of such negation can be the 
hill where kitchen-fire does not exist. On the hill again 
smoke may exist and thus the definition fails. 

The definition labours under the same difficulty, if 
the negation of the major term, in the above inference, 
does not mean only the negation of fire-hood, but the 
negation of fire and water both. For in that case the 
substratum of the negation of the major term would be 
the substratum of the negation of both fire and water. 
This substratum may be the hill, as fire and water together 
never exist on the hill (and as a matter of fact no where), 
and the hill again may be the substratum of smoke. 

The above discussions clearly show that the negation 
of the major term in the definition should be a negation 
of the essence of the major term in the relation determin- 
ing it, so that if the major term bears the relation of con- 
junction, or inherence, or any other relation, to the minor 
term, the essence of the major term should be negated 
in the same relation. But the relation determining the 
major term and the relation in which it is negated, though 
same, may be unequal in respect of the number of related- 



THE FfVE PROVTSIONAL DEFTNITIONS OF VYAPTI . 83 

ness, i,e., in respect of collective extensity. This collec- 
tive extensity should also be the same in both cases. In 
the inference, it has existence, as it is a generic attribute,^ 
the relation determining the major term is inherence, as 
existence inheres in its substratum. The essence of the 
major term should be negated in this relation. But if it 
is negated in the relation of inherence-pertaining-to-sub- 
stance, then the extensity of the relation determining the 
major term is unity (only inherence) and the collective 
extensity of the relation in which the essence of the major 
term is negated is duality (inherence and pertaining-to- 
substance). But this inequality invalidates the definition. 
For the substratum of the negation of the major term 
existence, in the relation of inherence-pertaining -to- 
substance, is quality and action, as existence abides in 
that relation only in substance and nowhere else. The 
middle term generic attribute again inheres in quality 
and action. Hence there is not the negation of location 
pertaining to the locus of the non-existence of the major 
term and the definition turns to be futile. 

Just as the collective extensity of the relatedness de- 
termining the major term and of the relation in which 
the major term is negated, should be the same, so the 
collective extensity of the essence of the major term and 
that of the essence-major-term negated should be the same. 
For there are two cgses where the inequality of them 
leads to the fallacy of a too-narrow definition. In the 
first case the determinant relation of the major term 
is counterpositiveness (pratiyogita,) and in the second, 
knowledge-hood (Visayita). The speciality about the re- 
lation of counterpositiveness is that an essence in which 
a thing is negated, is the essence in which that thing 
exists in the relation of counterpositiveness on the nega- 

Existence abiding in substance, quality and action, is a super- 
ior generic attribute. Vide, BhafS-pariccbeda, 8. 
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tion. When kitchen-fire is negated, the kitchen-fire is 
the counterpositive of the negation (and not fire) and 
the relation of counterpositveness is with regard to 
kitchen-fire holding between it and its negation. Simi- 
larly when the orange is known as being sweet, the orange- 
sweetness is the object of knowledge and this orange- 
sweetness stands in the relation of knowledge-hood to 
knowledge. So in these two cases the substratums of the 
relations (and these substrata are negation and knowledge 
respectively) can contain nothing else than the essence- 
kitchen-fire and the essence-orange-sweetness respectively. 
But in the case of any other relation, the term related can 
exist in its substratum as essences other than that which 
determines the relation at a particular context. Thus 
when fire is taken to exist, in conjunction, on the hill, 
as fire, it may also exist on the hill as a substance or 
known object. Hence, counterpositiveness and knowledge- 
hood are unique kinds of relation. 

Now let us take two inferences in which the essence 
determining the major term is negated through the 
relations of counterpositiveness and knowledge-hood 
respectively, but in which the collective extensities 
of the essence determining the mojor term and the 
essence in which the major term is negated, are not 
equal. This has not kitchen-fire because of the non- 
existence of kitchen-fire. Here kitchen-fire is the major 
term in the relation of counterpositiveness. The essences 
determining the major term are kitchen-hood and fire- 
hood and thus the collective extensity of the essences 
determining the major term is duality. But if the nega- 
tion of the major term is taken to mean the negation 
of fire-hood only in the relation of counterpositive- 
ness, then the negation of the major term means the 
negation of fire-hood, as the counterpositive of the nega- 
of fire-hood is fire-hood. The substratum of the non- 
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existence of fire-hood may be the negation of kitchen-fire ; 
for through the relation of counterpositiveness fire-hood 
does not exist on the negation of kitchen-fire. In other 
words, when we say that kitchen-fire does not exist, the 
counterpGsitive of the negation is kitchen-fire and not 
fire or fire-hood. Hence the negation of kitchen-fire is 
a substratum where fire or fire-hood as a counterpositive 
does not exist. Therefore the negation of kitchen-fire is 
the substratum of the nonexistence of fire-hood or fire 
through the relation of counterpositiveness. But the 
middle term is the negation of the kitchen-fire. Hence, 
the definition does not apply to this case and therefore 
is incomplete. 

Now to take an inference in which the major term is 
determined by the relation of knowledge-hood. This has 
kitchen-fire, as there is the knowledge or perception of 
kitchen-fire. Here kitchen-fire is the major term as de- 
termined by the relation of knowledge-hood and the es- 
sences kitchen-hood and fire-hood and, therefore, the 
collective extensity of the essences determining the major 
term is duality as before. Now if, like the previous in- 
ference, we consider the negation of the major term only 
as fire-hood (leaving out kitchen-hood) through the re- 
lation of knowledge-hood, then the substratum of the 
non-existence of the major term may be the perception 
of kitchen-firej as fire or fire-hood exists in relation of 
knowledge-hood, in the knowledge or perception of fire 
or fire-hood and not in the perception of kitchen-fire. 
The middle term again is the perception of the kitchen- 
fire. Hence the definition does not apply to this case and 
is narrow. 

Thus the collective extensity of the relation determin- 
ing the major term and that of the relation in which it 
is negated should be the same. Similarly the collective 
extensity of the essence determining the major term 
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should be equal to that of the essence in which it is 
negated. And the relation and essence determining the 
major term should be the same as those in which it is 
negated. But the question may be asked: What is the 
exact significance of the substratum of the non-existence 
of the major term in the definition — the negation of 
existence pertaining to the substratum of the non-existence 
of the major term is invariable concomitance? This sub- 
stratum of the non-existence of the major term is to be 
understood in the relationof attributiveness or self-sameness 
with regard to negation (abhaviya-viSesanata). If it 
is taken in any other relation, say knowledge-hood 
or partial extensity, then the definition would be guilty 
of narrowness. Let us take two inferences in which the 
substratum of the non-existence of the major term exists 
through the relations of knowledge-hood and partial 
extensity respectively. It has quality, as it has knowledge 
(knowledge is a quality according to Nyaya). In this 
inference quality, in the relation of inherence, is the major 
term, for quality inheres in the substance. The middle 
term again is knowledge in the same relation, knowledge 
being a quality. The substratum of the negation of the 
major term quality, in the relation of knowledge-hood is 
knowledge, for the non-existence of quality stands in the 
relation of knowledge-hood to its knowledge. The existent 
in this substratum (knowledge) inheres in it, as the relation 
determining the middle term' is inherence. In knowledge 
again the knowledge-quality inheres. Hence existence per- 
taining to the substratum of the non-existence of the major 
term is determined by knowledge-quality. But the middle 
term is Icnowledge itself in which knowledge-quality 
inheres. Thus we do not get the negation of existence 
pertaining to the substratum of the non-existence of 
the major term and as a result the definition becomes 
too-narrow. 
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If we take the substratvini of the negation of the major 
term, in the above inference, in the relation of partial ex- 
tensity, then the same substratum is knowledge. For the 
relation of partial extensity means the non-existence of 
something in some cases of another thing (as the non- 
existence of smoke in some cases of fire, say the red-hot 
iron ball) and some cases of knowledge have not the 
non-existence of the major term quality. In other words, 
knowledge, is a quality and there is not any case of know- 
ledge in which quality is absent. Hence if the negation of 
quality is to find a substratum in which it partly or wholly 
does not exist, such a substratum is knowledge, for in 
every case of knowledge quality exists, i.e., knowledge is 
the negation of the negation of quality. But the middle 
term is knowledge. Hence the definition does not apply 
to this inference. 

The second inference for our purpose is, it has exist- 
ence, as it is a generic attribute. Here the relation de- 
termining the major term is inherence, as existence inheres 
in its substratum. The relation determining the middle 
term is selfsameness, as the proposition, it is a generic 
attribute or universal, strictly implies that the minor term, 
it, is the substratum of the substratum-hood of the 
universal and the relation between the substratum-hood 
and the substratum is selfsameness. In fact, the middle 
term, universal, here, is only a symbol for it substratum- 
hood, so that the real middle term, in this case, is 
substratum-hood of the universal. And the reason why 
“ the substratum- hood of the universal ” is the middle 
term here is clear. For in the proposition, it is a 
universal, it and the universal mean the same thing and 
if “ universal ” is taken as the middle term, then the 
minor and the middle terms become identical. Hence, 
the word “ universal ” here stands for its substratum- 
hood. 
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Thus the relation determining the middle term is self- 
sameness and that determining the major term is inherence 
in the above inference. The negation of the major term 
existence is non-existence. The substratum of non-exist- 
ence, in the relation of knowledge-hood, is knowledge, 
because everything including non-existence, stands in 
the relation of knowledge-hood to knowledge. Now 
existence or location pertaining to knowledge through the 
relation of selfsameness, is also found in the substratum- 
hood of the universal, as it is also known. But this is 
again the middle term. Hence the definition does not 
apply to this inference and is, therefore, incomplete. 


{To be Conlmied) 
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Dr. S. K. De needs no introduction ro the scholarly 
world. His work on the History of Sanskrit poetics has 
already established his reputation as a scholar of great 
merit. The present work is entirely of different type. 
Portions of it appeared in various Oriental Journals — 
foreign and Indian — during 1934-37. It is for the first 
time that the author has published the whole of it in a 
book form, much enlarged and revised in the light of his 
more recent studies. The book contains seven chapters, 
dealing with the beginnings of Bengal Vaisnavaism, the 
advent of Caitanya, the six Gosvamins of Vjrndavana, 
the devotional sentiments (Rasa-gastra), Theology and 
Philosophy, Ritualism and Devotional practices, and the 
literary works. In fact, the present volume covers a com- 
prehensive study of Caitanyaism in Bengal. The author 
has based his treatment upon the activities and teachings 
of Caitanya and his disciples and followers. He has 
utilised all possible Sanskrit and Bengali sources in this 
work. iSluch has been written on Bengal Vaisnavaism 
from time to time, but as far as I can recollect it is cer- 
tain that such an exhaustive and authoritative treatment 
has been placed for the first time in the hands of scholars. 

It is a fact that like the study of Nyaya ^astra, Bengalis 
got inspiration in the cult of Vaisnavaism from hlithila. 
But there is a vast difference between the nature of the 
socalled Vaisnavaism found in Mithila in Medieval age and 
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what flourished in Bengal. There was no Vaisnavaism 
par excellence in Mithila. Maithilas have httn Vancadevo- 
pdsakas, so they did not ever regard the songs composed 
on Radha and Krsna either in Sanskrit or Maithili as de- 
votional. Really speaking, RMha and Kfsna have been 
treated in Mithila in these songs like ordinary Nayaka 
and Nayika. These songs have been from the days of 
Vidyapati or even earlier sung on occasions of marriages 
and other similar ceremonies where human love has been 
the centre of all activities. Besides, there was no Vais- 
nava movement of any kind which would have deen 
responsible for the Vaisnava spirit in Bengal. Hence, 
it seems that there was something intrinsic in 
the very nature of Bengalis which though inspired by 
the Maithili songs having the names of Radha and Kfsna, 
yet took altogether a difierent shape and resulted in the 
form of Bengal Vaisnavaism. 

The book is indeed one of the best products of the 
period and both the author and the publisher deserve 
our best congratulations. 


The Arya-^ataka of appayya dIksita. Edited by Prof. 

N.A. Gore, M.A., with a Sanskrit commentary of Dr. 

V. Raghavan, M.A., Ph. D., Poona, 1944. Rs.1-4. 

The work under review is a collection of 100 verses 
written in Arya metre on ^iva. 

Prof. Gore deserves our thanks for publishing this 
interesting collection of verses in a book form with a 
good introduction of his own. We should be much more 
thankful to Dr. V. Raghavan for having written an interest- 
ing and lucid commentary on them. 

The work is attributed to the well-known literary 
figure — ^Appayya Diksita* But except that the above 
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name occurs in the colophon of the work there is no 
other proof. It is a good addition to the literature. 


The brotherhood of religions. Sophia Wadia, 

PP. XX, 288. International Book House Ltd., Ash 
Lane, Bombay, 1944- (Second Edition). Rs.j. 

The book under review first appeared in 1939- ft 
consists of 18 lectures chosen from among many delivered 
at different places and under different auspices during 
1932-37 by Madame Sophia \^adia, the editor ot the Indian 
P. E. N. She has tried here “ to bring out the line of idea- 
tion which reveals religious expression and religious 
living as worth while and useful in any sphere of existence.” 
She holds that “ the spirit of service and the unity of 
knowledge are the two chief genuine expressions of 
Religion.” The lectures are very interesting and useful 
for understanding in popular way the 'common features 
of the various faiths of the country. 


The techinique of casting coins in ancient india. 
Memoirs of the Numismatic Society of India, No.i. 
Bj Dr. Birbal Sahni, M.A., Sc.D. (Cantab), D.Sc. 
(London), F.G.S., F.R.S., Professor of Botany, Univer- 
sity of Lucknow. Pages 68. The Numismatic Society 
of India, Bombay, 1945. 

The volume under review describes some of the modes 
of casting coins in ancient India. The material here des- 
cribed comes from eleven localities, most of them in the 
Indo-Gangetic basin. According to Dr. V.S. Agrawala 
it may provisionally be arranged in the following 
chronological order : (i) Bronze die from Eran (Ca. 3rd 

Cen. B.C.), (2) Rohtak moulds (Ca. 100 B.c.), (3) Taxila 
moulds (Ca. 15 B.C.), (4) Mathura Moulds (probably not 
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older than and or ist Cen. A.C.), (5) Atranji Khera 
mould (Kugana period : 2nd Cen. B.C.), (6) Sanchi moulds 
of the Western Ksatrapa dynasty (within the limits Ca. 
150 and 388 A.C.), (4) Kondapur mould for punh 
marked Andhra and Ksatrapa coins, (8) sun et moulds 
3rd Cen. A.C. — ^Post-Kugana and pre-Gupta), (9) 
Kashi mould of the reign of Candra Gupta II (375-417 
A.C.), (10) Nalanda moulds (Gupta period : Narasinha- 
gupta Ca. 500-550 A. C.; Jayagupta Ca. 625-675 A.C.), 
and (ii) Kadkal moulds (iith-i4th Cen. A.C.) 

While the coins of ancient India have long been 
a subject of study, the coining techniques have 
received very little attention of the scholars. It is a 
matter of great pleasure that a scientist like Dr. Birabal 
Sahni has taken up the subject and has done a good deal 
of investigation in the matter. His researches are of im- 
mense value and we are all grateful to him for the unique 
service that he is doing in the cause of ancient Indian 
culture. 


Jagadvijayagchandas of kavindracharya : Edited By 
Dr. C. Kunhan Raja of the University of Madras, 
Pages LVII, 163. The Ganga Oriental Series, No. 2, 
Anup Sanskrit Library, Bikaner, 1945. 

The authorities of the Anup Sanskrit Library, Bikaner 
with the help of Dr. C. Kunhan Raja have been doing 
active service to the cause of Sanskrit learning. They 
have published several rare Sanskrit works. The 
work under review was written by Kavlndracarya Saras-’ 
vati of Benares who was patronised by the Ivloghul Em- 
perors — Jehangir and Shah Jehan and also by several 
Indian States. It seems that the title of the present book 
refers to some ruler of the earth and Dr. Raja associates 
it with the name of Shah Jehan. 
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The book appears to have been written in praise of 
some king in dandaka metre, like the VmtddvalJ 
ghudeva Sarasvati. There is no poetic beauty anywhere 
though it is full of anuprasas. The Introduction of 
Dr. Raja is quite informative. 


Mudrarakshasapurvasamkathnaka of anantasarman. 
Edited by Dr. Dasharatha Sharma, M.ik., D.Litt, 
of Bikaner. Pages XX, 5 5 . The Ganga Oriental 
Series — No. 3., Anup Sanskrit Library, Bikaner. 1945. 

The M»drdra ksasa , the well-known dramatic work 
of Visakhadatta, needs no introduction. It is unique in 
its field. The work under review is a kind of historical 
introduction to the drama in high class Sanskrit prose. 
It helps in several ways the proper understanding of the 
course of the play and here lies its importance. Dr. 
Dasharatha Sharma deserves our congratulations for bring- 
ing out such a fine edition of this important work. 


BhAGAVADGITA BHARATIYA DARgANANI CA. Bj Mm. Anan- 
takrishna Shastri of Calcutta University. Pages 94, 
Bharatiya Vidya Bhavana, Bombay, 1944. Rs. 2-12. 

The work under review is a summarv of the ten 
lectures delivered by Mm. Anantakrishna Shastri under 
the auspices of the Bharatiya Vidya Bhavana, Bombay, 
on the and the various schools of Indian Philosophy, 
him. Shastri is a great scholar of Indian Philosophy, par- 
ticularly of Vedanta and Mimaiiisa. He is well read in 
other systems of thought and has written a good deal on 
these systems. The lectures are popuHr and authoriti- 
tative. The author has tried to compare the views of the 
Gita with those of the systems of philosophy. Students 
of philosophy in general will be benefited by it. 
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The JNANADiPIKA, mahabharata-tatparya-tIka of 
Devabodhacarya on the udyoga-parvan of the 
Mahabharata. Critically edited by Dr. Sushil Kumar 
De of the University of Dacca, PP. XVI, 74. Bharatiya 
Vidya Bhavana, Bombay. 1944. Rs.3. 

The Bharatiya Vidya Bhavana, Bombay, under the 
patronage of Shri K. M. Munshi with its publications un- 
der the General editorship of Acharya Jina Vijaya Muni 
and Dr. A. D. Pusalker is doing wonderful work. It 
has published several rare and important works in Sans- 
krit and Prakrit. The volume under review is one of 
those rare works. It is said to be the earliest commentary 
on the Udyoga-Parvan of the Mahdhkdrata. Though very 
brief, it is regarded as a commentary of great importance 
both for the proper understanding and the correct version 
of the text. Dr. De has taken great pains to make the 
volume quite successful with a critical introduction. We 
understand the Bhandarkar Oriental Research Institute is 
also publishing parts of this commentary. The publi- 
shers deserve our congratulations for this fine edition. 



SangItaratnakara of Sarngadeva (Vol. I Chapt. i). 

Translated into English by Dr. C. Kunhan Raja. 

Pages xiv, 175. The Adyar Library Series No. 51. 

The Adyar Library, Madras. 1945. Rs. 4. 

SaAgitaratndkara is one of the most important treatises 
on Sangita. There is hardly any work on Indian music 
known so far in Sanskrit which is as exhaustive as this. 
Several works were written later based on this work. 
The Adyar library published this text along with the 
two well-known commentaries of Kallinatha and Sirii- 
habhupala. It was announced then that an English trans- 
lation of this would also be prepared and issued as the 
last volume of the series. It is most gratifying to see that 
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the promise has been fulfilled. The value of the transla- 
tion has been much more enhanced by the addition of 
important notes and explanations given in the footnotes 
from the commentaries. No English translation of any 
important music work is available with explanations. 
The entire credit goes to Dr. C. Kunhan Raja who has 
taken great pains to make the translation a success. He 
has tried to keep himself quite close to the original 
and at the same time make the English renderings as 
readable and intelligible as possible. He deserves all 
our encouragement and congratulations for doing this 
great service. 


Doctrine of karma, a study in its philosophy and 
PRACTICE. By Swanii Abhedananda, Pages XIV, 142. 
Ramakrishna Vedanta Math, 19B, Raja Rajkrishna 
Street, Calcutta (second edition) 1944. 

The Law of Karman is the most vital problem of 
Indian Philosophy. Upon it depend several other diffi- 
cult problems which Indian philosophy has to discuss. 
The entire mystery of both the individual and the universal 
creations is hidden from the human knowledge behind 
the veil of the law of Karman- 5 ri Swami Abheda- 
nandaji has tried to discuss this in this small book of his 
in a popular way. It is a summary of the lecture which 
the Swamiji delivered in America. In seven chapters and 
two Appendices, the author has discussed the law of 
Causation, Law of Action and Reaction, Law of Compen- 
sation, Law of Retribution, Philosophy of Work, Secret of 
Work, Duty or Motive in Work, Delusion, Heart and 
blind. The author has not followed any particular 
school of thought in his treatment of these topics. He 
has tried to be much more practical in djscussing these 
questions. For a general reader the book is quite useful. 
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B. G. Law Volume, Part I. Edited by Dr. D. R. Bhan- 
darkar. Prof. K. A. Nilakantha Sastri, Dr. B. M. 
Barua, Dr. B. K, Ghosh, and Prof. P. K. Gode. 
Pages sxvili, 705. Published by the Indian Research 
Institute, Calcutta, 1945. 

The volume under review contains articles contributed 
by the friends and admirers of Dr. B. G. Law, D.Litt., 
Ph.D., F.R.A.S. etc. of Calcutta to be presented to him 
on the completion of his 55th year on the 25th October 
1946. The services of Dr. Law to Ancient Indian His- 
tory and Culture in general and Buddhistic Studies in par- 
ticular are too well-known. 

Besides being a scholar of great merit Dr. B. C. Law 
is a great philanthropist. There is hardly an Academic 
Institution of higher grade which has not received gener- 
ous donation from him. Both for his scholarship and 
generosity Dr. Law has been a source of inspiration to 
the younger generation of scholars. It is therefore in the 
fitness of things that a volume containing articles of emi- 
nent scholars on Indology should be presented to him 
as a mark of appreciation of his scholarship. 

The volume consists of about 66 articles on Indology 
by eminent scholars both of the country and abroad. 
Every article speaks of the deep scholarship of its author 
and it is easily one of the best commemoration volumes 
. presented in recent years. Both the editors and Dr. Law 
deserve our best congratulations on this occasion. 
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NADA, bindu and kalA 

By Gopinath Kaviraj 


A student of ancient Indian mysticism of the Tantiic 
and Yogic type very often comes across the terms ‘ Nada/ 
‘ Bindu ’ and ‘ Kala.’ These are found both in popular 
works written in the vernacular and in original Sanskrit 


texts. As the sense of the terms is not usually quite clear 
and free from ambiguity an attempt is here made to find out 
the different meanings attached to them in the different 
schools of thought, in the belief that in the attempt it may 
be possible to discover a clue to the central idea under- 
lying the expressions. 

The Sdrada-tilaka, while describing the origin of the 
manifested world, contains the following passage : 







This shows the order of manifestation as follows : 

(i) Parame^vara, described as ‘ Sakala ’ and 

‘ Saccidananda Vibhava.’ 

(ii) ^akti. 

(iii) Nada (Para). 


1 I. 7-8. 
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(iv) Bindu (Para). 

(v) ^ ^ — 

Bindu Bija 

(Apara) "A 

(vi) Nada (Apara). 

In the above passage the word * ParameSvara ’ means 
evidently the Supreme Divine in which infinite Power 
— 5akti or Kala^ — lies in eternal Union. The Divine 
Being is described as of the nature of an eternal Self- 
existence (?rT)> Self Consciousness and Delight. During 
creation what first happens is the manifestation of Power- 
Sakti which so long lay hidden in the depths of the Being. 
There is no doubt that this Power is characterised by 
Will (1=^), which is its first evolute. 

In the Siva Purdm, Vdjavtja Samhitd, it is said that 
the emergence of $akti in the beginning of creation is 
like the appearance of oil out of oil-seeds. It is a spon- 
taneous act, initiated by the Divine Will. In other words, 
it is through the Divine Will (ftrt=5^?Tr) that the Sup- 
reme Power (TO ^f%) which is synonymous with it 
and remains concealed in the Divine Essence iRfr) 

reveals itself ('ifegufy).^ 

The appearance of ^akti after the great - Cosmic Night 
is like the revival of memory in a reawakened person, 
after the unconsciousness of sleep.- The desire for 
a vision again of the lost world is associated with a 
sense of Void, which is Maya. Maya stands at the be- 


® In this context the word Kala stands for the Supercosmic Trans- 
cendent Power of the Lord and is to be clearly distinguished from the 
five Kalas, viz. Nivrtti, Pratistha, Vidya, Santi and Santyatita, which 
are evolved as forces from Bindu conceived as Cosmic Matter and 
Force and related to the Cosmic Tattyas and Bhuvanas. 
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ginning of subsequent creation and the Divine principle 
which produces it, is its Lord and Controller. The vision 
of Void is accompanied by an indistinct sound called Para 
Nada, which fills the entire space. Nada is of the nature 
of light. That sound and light co-exist and are related as 
phases of the same phenomenon are recognised ^e 
Tantras. The first Self-expression of the Supreme Will 
(I^r) is the orgination of Void and of the sound 

and light filling this Void. All this comes under the 
category of Will. The. next step is represented by the 
concentration of this diffuse light-sound into a focus (under 
the secret influence of Will), called Bindu. It is in this 
stage that the Power of Action distinctly 

unfolds itself. The creative principles (rfc?) are 

evolved out of this Supreme Bindu. The Bindu subse- 
quently breaks itself into three, the three parts being 
known as Bindu, Bija and Nada. Bindu is the part in 
which the Siva aspect is predominant, while in Bija Sakti 
prevails. In Nada, however, the elements of Siva and 
Sakti are of equal strength. 

What disturbs the equilibrium of the Bindu ? The 
Sdrada-tilaka says nothing in reply to this question. The 
Vrapalicasara says:— 

fw ) 

From this it is evident that according to Sahkaracarya 
it is Kala which breaks the equilibrium of the Bindu. 
And in this view Kala is an eternal aspect of the Eternal 
Purusa, through which His intimate knowledge of the 
Supreme Prakfti is said to be derived. Prakyti knows 
Herself and is Self-luminous. The actuating power of 
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Kak is 



suggested elsewhere also by the expression 
5 The 'Prayogakramadipikd^ explains the term 


thus : 




The Great Sound which comes into being when the 
Bindu splits itself is known as ^abda-Brahman, as the 
Sdraid-tilaka and Prapdncasara observe : 



€ JiTf: li 





It is well known that what is figured as the pericarp 
of the thousand-petalled lotus within the crown of the 
head is the so-called Brahmarandhra which is often re- 
ferred to as a Void. It extends through the Susumna- 
nadi down to the very bottom of the interior of the 
spinal column. If the mind rests in the Void it loses its 
restless nature and becomes a blank — a state usually known 
as Unmani or Nirbija Samadhi. It is here that one at- 
tains to the realisation of oneself as Para ^iva above the 
gunas. The Will Power and Supreme Nada emerge from 
this source. Evidently, this Maha-Sunya is identical with 
the Vyapini.® jj 

The terms|/sixteenth and seventeenth (?rH2C5!|t) 

Kala of the Moon are used differently in different texts. 
When the Supreme Nada (iii) is called the sixteenth or 


^ Pn Sa 1.46. 

^ p. 412. 

Sd. Tila. L 11-12. 

® Prapa, Sd. I. 44. 

® This is according to the Svacchanda T antra* But some writers 
e^quate Mahasunya with the Initial ( ) Nada. See Pumaiianda's 
Sri T attvacmtdmanu 
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Ama-Kala, the name ‘ seventeenth Kala ’ or ‘ Samana,’ is 
reserved for the Supreme Power (ii). But at other times 
the term Unmani is attributed to the seventeenth Kala, 
when the words ^akti and Sunya are used synonymously. 

The Supreme Nada stands for the supercausal or Maha- 
Karana state of Brahma, which is known as Visarga 
Mandala. If the Supreme Sakti is called Kula and the 
Supreme ^iva-Akula, the sphere of Visarga may be de- 
scribed as below them both. But usually it is placed in 
the upper layer of Brahmarandhra below which in re- 
gular order are the spheres of the Sun, the Aloon and the 
great Vayu— all within the limits of the thousand — -petalled 
lotus. 

The causal state of Brahma is represented by ^abda- 
Brahma or Kulakundalini, figured as a triangle consisting of 
three principles viz., Bindu, Bija and Nada, issuing 

from the Para-Bindu under division. The triangular Kunda- 
lini would thus appear to be a manifestation of the Primary 
Power represented by Para-Nada and Para-Bindu. 

The subtle principles of cosmic structure issue out 
of the Kundalini and begin to locate themselves in dis- 
tinct centres in the forehead and lower down in the sym- 
pathetic system. It has already been observed that the 
Bindu (lower) is Siva and Bija is Sakti and Nada (lower) 
is the product of their Union. Bija or 'Sakti is virtually 
the entire alphabet, the letters of which are arranged in a 
triangular fashion designated in the Tantras as 
triangle — an equilateral triangle the three sides or lines 
of which are formed of i6 letters each, begiiming with 
W, ^ and respectively.. Thus, 48 letters consti- 
tute the three equal' sides of this Triangle. This triangle 
is intimately associated with the principles of Kamakala — 
a subject which is outride the scope of the present paper. 
The constituent bindus of Kamakala are thus three — 
two causal (^TOl) and one of the nature of effect (^). 
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The Nada which springs from the inter-action of 
Bindu (lower) and Bija is to be distinguished from ^abda- 
Brahman which manifested itself during the division of 
Para-Bindu. The latter may be described as Mahanada. 
The Nada contains within itself the indistinct sounds of 
all the letters of the alphabet, much in the same manner 
as the sunlight may be said to consist of all the coloured 
rays loiown to us. The truth of the matter is that Maha- 
nada or Sabda-Brahman, in its manifestation as Kunda- 
lini, is located in the body of a man and serves as the 
mechanism for the articulation of sounds. 

The continued practice of a mantra causes it to be 
sounded in a subtle manner in the Susumna. The sound 
expands itself and is blended with the lower Nada — it does 
not and cannot rise upto the Mahanada higher up. The 
locus of Mahanada is free from the action of ordinary 
Vayu which cannot rise up to it. It may be of some inter- 
est to note that Mahanada is associated with the Para- 
Nada in the Brahmarandhra above it on one hand and 
with the lower Nada on the other. The power involved 
in the lower Nada crosses the middle of the two eye 
brows and flows down the Susumna channel. 

At the lowest point Nada is converted into the Kundalini. 
The forces of the Bija as concretised in the latter are all 
within the lower Nada. 

The position of Para-Bindu has a special value for 
contemplation, in as much as it represents the nexus of 
the Divine Plane on one hand and the Cosmic and Super- 
cosmic spheres on the other. It is the place where Nada 
extends into Maha-Nada or ^abda-Brahman, beyond which 
is the Divine Nada within the Infinite. ' Para-Nada above is 
Supra-mental Divine Consciousness and Light while 

Mahanada below is the source of Universal Creation. Para- 
Bindu stands between the two. It is for this reason con- 
sidered to be the best centre for contemplation of Guru. 
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It may be stated that the Bija consists of Varnas and 
that these are driven down to take their respective places 
iii the sis centres below, as soon as the downward moving 
power of Mahanada passes through the middle of the 
two eye-brows and extends into the spinal column. 
These Varnas, the modifications of Mahanada, being the 
blends of Nada and Bija are so many actions generated from 
Para-Bindu which is pre-eminently characterised by active 
Power. Mahanada cannot give rise to the different crea- 
tive principles unless it passes through the stage of Bindu. 

We need not proceed further to describe the progres- 
sive stages of creation. From what has been said above 
the meanings of the terms Nada, Bindu and Kala must have 
been made sufficiently clear. We thus find that in the 
above analysis, which follows mainly the traditions set up 
by Laksmana DeSika and ^ahkaracarya, there are three Nadas- 
Para-Nada, the antecedent of Para-Bindu ; the Mahanada 
called therein ^abda-Brahman, which follows the disrup- 
tion of Para-Bindu ; and the Nada which results from the 
union of Bindu and Bija. Similarly, there are two Bindus — - 
Para-Bindu which is produced from the focussing of Para- 
• Nada and which is the source of ^abda-Brahman, the imme- 
diate spring of creative forces ; and Apara-Bindu which is 
the effect of Para-Bindu with the ^iva element prevailing. 
As regards the Kala, it would appear that the Supreme ^akti 
which is the eternal associate of the Divine principle and 
remains always in it, either as completely absorbed in it 
and incapable of differentiation or as partially emergent is 
the Highest Kala. In a lower sense, however, the name 
Kala is used to signify the Bija mentioned above. That is 
to say, the Varnas, symbolised as the letters of the alphabet 
and conceived as the basic principles of lower Nada in the 
sound potentials, are Kalas in this sense. From this point 
of view the triangle called otherwise described 

as Kundalini, is the Kala. 
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The view-poitit of the ^aiva-Agama of the dualistic 
schools may now be taken up for discussion. Here the 
Divine Essence of Siva is conceived as inalienably associated 
with a Power or ^akti which is purely Divine and identical 
with it. The Essence and Power, both of the nature of 
Cit or Pure Consciousness, constitute the two aspects of 
one and the same Divine Principle. Siva is a transcendent 
unity. Sakti too is really one, though it appears as ^ of 
according to the character of the data on which it 
functions. It is the Will of Siva and is essen- 

tially one with Him. Bindu is the eternal material princi- 
ple outside Sakti, but subject to Its action. It is co-eternal 
with Siva and Sakti, and the three principles are usually des- 
cribed as the three jewels of Saivism and its holy 
Trinity. In creation (in pure creation directly and in impure 
creation indirectly) Siva’s place is that of an agent, Sakti’s 
that of an instrument and Bindu serves as the material stuff. 
Sakti being immaterial never suffers any modification during 
action, but the Bindu does. The modification of the Bindu 
which follows from a disturbance of its equilibrium (^Pt) - 
under the stress of Divine Sakti at the end of Cosmicf^ 
Night (iT5f^r) gives rise to five Kalas which appear as it , 
were like five concentric circles with greater and greater 
expansion. These Kalas which precede further progressive 
modifications called Tattvas and Bhuvanas bear the names 
of Nivrtti (outermost), Pratistha, Vidya, Santi and Santyatita 
(inmost). This represents one line of the evolution of Bindu, 
as that of the objective order (w^). The other line is 
represented by the evolution of Sound or Sabda. In this as- 
pect we find Nada, Bindu and Varna as the three-fold expres- 
sion of Bindu arranged in an order of increasing externality. 

Bindu is synonymous in this system with Mahamaya 
and Kundalini. It is pure Matter-Energy and is to be dis- 
tinguished from Maya and Prakfti,^® which are impure. 
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It is the matrix of pure creation and is the source of two 
parallel lines of evolution, viz., of isabda and Artha, so that 
it is to be looked upon as of a dual nature. The Paaskam- 
Agcima says 

The order of ^abda Creation out of the disturbed Maba- 
maya is thus given : 

(i) Mahamava. 

I 

(ii) Nada. 

■ i 

(iii) Bindu. 

(iv) Sadakhva. 

'1 ' 

(v) I^a. 

(vi) Vidya. 

In this scheme Mahamava stands for Para-Bindu in its 
undisturbed condition and Nada represents the same Bindu 
when the Cit ^akti has acted upon it. As the action of 
Sakti upon Bindu is in a sense constant it may be assumed 
that (i) and (ii) are really two aspects (logically successive 
but in actual fact simultaneous) of the same principle, Nada 
representing the disturbed part of Mahamava. If Mahamaya 

In the Saiva-Agamas of all the schools which recognise the 36 
tattvas Maya and Prakrti are distinguished. They are not identified as 
in the Svetahatara Upanifad (IV. 10.) : ttral g » 

In the Agatnas generally Maya is eternal ,but Prakyti is not so, ForPra- 
krti is evolved from Kala which itself is an evolute from Maya. But 
in some places in the Tantras they are differently conceived. Prakrti 
stands for the material principle in a general way and Maya is 
one of the Vikalpas under this category. Thus, we read : nwr 

a-rag- 1 rn?n: 

gTsn?fir5Jrftrtr«tBgFtTT?rf^^, Jirgri+ + +>11^1 M 

++gw: fr=^- 

MTRpfg* !qg.tP5nTsnfnpii frftf ^ » sr ■g 
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is Kundalini in its essence, Nada is the same Kundalini in 
its awakend and active state. Mahamaya as such has no 
relation with Purusa or the human soul, but as Nada or 
Kundalini it resides in every Purusa, normal and super- 
normal. “ The truth is that the evolution of Mahamaya into 
four-fold Vak, e.g., Para or Suksma, Pagyanti, Madhyama 
and Vaikhari and the obscuration of the inherent Divinity 
of every human soul under the veil of mala 
or original impurity working from the beginningless past 
are co-eternal phenomena. Transcendence of 
Para Vak and removal of this veil of obscurity signify 
therefore a single act, which is only another name of the 
culmination of the process of divinisation of the human 
soul interpreted from the dualistic standpoint of the school 
as the restoration of its lost purity. We are thus in a posi- 
tion to understand why sometimes Mahamaya and at other 
times Nada is identified with ^iva Tattva. Understood in 
this light Hindu (iii) would mean Apara Hindu and be a 
name for ^akti Tattva. The next evolution, Sadakhya 
(iv), which is held to comprise Sadagiva Tattva (including 
the human Sada^ivas, five Hrahmas, ten 

anus (Pranava, etc.) and sixAngas, stands for Aksara Hindu^^ 
and denotes Nada in its form of gross but undifferentiated 
Sound The stage called ISa (v) represents an 

intermediate state between the aforesaid Aksara Hindu and 
Vaikhari Vak expressed as letters of the alphabet in all their 


The gloss on the Sarvajnanottara Tantra cited by Utnapati in his 
conamentary on a Karika of the Svatantra Tantra (being the 24th Karika 
of his compendium) says ; — 

g 

g f The original couplet runs thus : 

Aghora Sivacharya Identifies Aksara Hindu with Pasyanti Vak 
in his commentary on the Ratmfr^a (vetsc 74), 
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permutations and combinations^* The eight Mantreg- 
varas and their Saktis (eight in number, e.g., Vama, etc.) 
fall under this class. The last (vi) named Vidya, which in- 
cludes the final stage of sound evolution, embraces all the 
Mantras and Vidyas, all the Agamas and the so-called 
Vidyarajnis (Queens of Vidyas, seven in number) — in fact, 
all audible sensible sounds familiar to us. 

It is interesting to observe that Mahamaya as described 
above is called Para ^akti and considered as the Ultimate 
Cause ('KtRjR’If) of the world. It is also of the nature 
Nada and is distinguished from the NMa lower down 
(fi) as Suksma Nada.^* 

/ The Siddhantins who maintain the doctrine of Nada 
Repudiate the theory of Sphota and other allied theories of 
verbal knowledge and seek to explain the process of the 
origin of ^abdabodha on the basis of this doctrine. 
Ramakantha in his kdrikds has tried to show that the 
doctrine of Sphota is unable to render an adequate 
account of the meaning of a word. The relation 
between a word and its meaning (w^) is what is 

usually known as — a relation of what 

denotes or reveals ('^N'h) with what is denoted or 
revealed (^r^) by it. But wherein lies the 

denotative character (^R^cTT) of the word concerned? 
The object denoted by the word is external, but the word 
which denotes it is mental (^<|^('^4)— -the two are 


The Ua stage may be said to correspond to the Madhyama Vak, 
which is characterised by thought and possesses an 

ideal order in its parts. 

Sometimes the term Suksma-Nada is applied to Bindu, the cause 
of Aksara-Bindu. The commentary, on Bhoja’s Tattvaprakafa holds 
that Suksma-Nada, belongs to Sakti-Tattva. This vi^ is endorsed 
by Sarvajna Sambhu in his Siddhanta-dipika, Aghora Sivacharya in 
his commentary called Ullekhini on Rama Kantha’s Ratnatraja identifies 
Suksma-Nada with the first manifestation (called simply Nada) of Bindu 
which is synonymous with Para-Nada (see Katnatrqya, Karika zz). 
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distinct and incommensurate. No word is capable of 
denoting its sense by virtue of its own nature, but its de- 
notative power makes itself felt only when it repre- 
sents in thought the object to be denoted 

which is external to it. This representation called 
is of the nature of what may be called thought form and 
reveals the object. Hence, some thinkers are inclined to 
attribute denotative power to this in so far as 

it reveals the object concerned. But the Tantric philoso- 
phers are of opinion that though as an intellec- 

tual act exists independently of the external object, it is a 
contingent phenomenon and arises under the action of some 
Causal factors working behind. Such an act does not occur 
in the case of external objects not previously cognised by 
the senses. Rupa, rasa, etc. become objects of mental 
of the speaker. That through which the origin 
of such becomes possible is called Nada. Nada 

giving rising to and not physical 

Sabda, possesses the denotative character (R=5r^). The 
sense intended to be conveyed is that the Nada of the 
speaker creates ixi the man hearing a sense of the thing in- 
tended to be denoted (R^r). The physical ^abda to 
which the vocal organ of the speaker gives expression mani- 
fests Nada: Nada as thus manifested produces in the hearer 
the sense of the object meant. Nada reveals all ^abdas 
and Arthas. Hence every act of discursive knowledge is 
impregnated with ^abda. 

, Nada is multiple, being unique in each individual, and 
is a product. Every- animal soul fflRT), having a 
nature of its own, experiences its own Nada which arises 
from Anahata-Bindu. 



THE DATE OF THE DADHDIATI-MATA 
INSCRIPTION 

By V. V. Mirashi 

This inscription was originally found by Nunshi Devi 
Prasad in an old temple dedicated to Dadhimati-Mata and 
situated in a desert about 24 miles north-east of Nagor in 
the Jodhpur State. Nagor is about 80 miles north-east of 
Jodhpur. The inscription was noticed by Dr. D. R. Bhandar- 
kar, first in the Progress Keport of the Archaeological Survey, 
Western Circle iot 1906-07, p. 31 and later in the Journal of 
the Bombay Branch of the Kcyal Asiatic Society, YoliSCKlll, 
p. 74. Dr. Bhandarkar gave a short account of the record 
and read its date as 289 which he referred, on the evidence 
of the form of its letters, to the Gupta era. There after the 
inscription was edited with a facsimile by Pandit Ram Kama, 
in the Epigraphia Indica, Voi. IX, pp. 299 f. The Pandit also, 
following Dr. Bhandarkar, i read the date as 289 and refer- 
ring it to the Gupta era took it as equivalent to A.D. 608. 

The date of this record has considerable importance, for 
the inscription quotes a well-known verse^ which occurs 
in the Devi-mdhdtmya (popularly known as the Tt/pA/A/j/J). 
This Sldhdlmya is commonly regarded as an interpolation in 
t\i& Markandeya Purdna. The age of the Purana literature 
is still uncertain. It has been generally admitted that there 
have been several additions made from time to time to the 
different Puranas, but in the absence of reliable internal and 
external evidence, none of the existing Puranas can be de- 
finitely dated. As the present inscription cites a verse from 
one of the Puranas and contains a definite date, its evidence 

^ The verse is I 

t II Adhyaya XL Verse.’ 
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is often cited for fixing the lower limit for the date of the 
Parana literature in general and of the Markandeja Purdm 
in particular.^ The date of the present record does not 
however, admit of verification in the absence of such de- 
tails as a week-day, naksatra etc., or reference to such occur- 
rences as a lunar or a solar eclipse. As there are certain 
circumstances which make the reading of the date and its 
interpretation doubtful, my friend Dr. V. S. Agarwala, Cura- 
tor of the Provincial Museum, Lucknow, suggested to me 
that it should be carefully examined in view of its importance 
from several points of view. This I propose to do in the 
present article. 

The inscription mentions in the beginning the name of 
the illustrious Dhrulhana without any royal title prefixed to 
it.® It then records the donations in drammas of certain 
Brahmanas evidently for the construction or repairs of the 
temple of the goddess Dadhimati. The date occurs in the 
last line (13) of the record and is expressed in numerical sym- 
bols. Pandit Ram Kama read it as follows : — Samvachch- 
harSe (^a) tesu 200 80 9 Sravana ba 10 3, in the year 289, 
on the 15 th tithi of the dark fortnight of ^ravana. 
As stated before, both Dr. Bhandarkar and Pandit Ram 
Kama have ascribed this date to the Gupta era. I shall dis- 
cuss the reading of the date later on, but supposing that it 
is correct and the date is referred to the Gupta reckoning, 
it becomes equivalent to A.D. 608. This interpretation 
is open to several objections: — 

(i) Firstly, it is very doubtful if the Gupta era had ex- 
tended to the deserts of Rajputana. We have now have 


* See e.g. Wintemitz’s History of Indian hiterature, Voi. I, 
:p.:5:6y,B.2.;:y; ^ 

® Dhrulhana was apparently the local Governor. As shown 
below, the reigning king must have been a member of the Pratihara 
dynasty of Mandavyapura. See the Jodhpur inscription of Pratihara 
Bauka, Ep. Ind., Vol. XVIII, pp. 87 f. 
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several records of the Gupta era, but except for this doubt- 
ful case, no date of that era comes from Jodhpur, Jaislmit, 
Bikaner or any other States of Rajputana. Nay, even in 
Jaipur, Ajmer and Udaipur^ which lie to the east of Jodh- 
pur, no inscriptions of the Guptas have been found. The 
imperial rule of the Guptas no doubt extended to Dagapura 
(modern Mandasor) which lies further to the east, but even 
there, the Gupta era, if ever it was introduced in that part 
of the country, was soon supplanted by the Malava or Kfta 
era. We have several dates of that era, ranging from the 
year — 461 to the year 589 (A.D. 405 to A.D. 533), which 
come from Mandasor® and clearly show that the Malava 
era was well established there in the fifth century A.D. It 
is, therefore, very unlikely that the Gupta era was current 
as far west as the State of Jodhpur in the beginning of the 
seventh century A.D. 

Secondly, the characters of the Dadhimati-Mata ins- 
cription show that the record is much later than the begin- 
ning of the seventh century A.D. to which it has to be re- 
legated if the date is referred to the Gupta era. Pandit Ram 
Kama thought that the record was dated in that era, because 
according to him ‘ the letters r, s, n, n, jh, h, d, and b are 
identical with those of the Mandasor inscription of Ya^o- 
dharman-Visnuvardhana of M. V. 589 (A.D. 545-44).® 

But even a cursory glance at the facsimilies of the epigraphs 
will show that there is not only no similarity between their 
characters, but that the letters of the Dadhimati-Mata ins- 
cription show a marked development as compared with 


■* The date G. 407 of the inscription from Dhod (Udaipur State) 
is suspicious as it has been differently read by Dr. Bhandarkar at differ- 
ent times. See P.R.A.S.W.C. 1905-06. p. 61, Ep. Ind., Vol. XII, p. 
12, n. I See his hist of Inscriptions, No. 1371. 

® See Dr. D. R. Bhandarkar’s hist of Inscriptions of Northern India, 
Nos. 3, 6-9 etc. 
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those of the Mandasor inscription. Let us take a few test 
letters and compare their forms in the tw^o epigraphs. K 
in the Mandasor inscription is still dagger-shaped, though 
its cross-bar shows a slight bend ; in the Dadhimati-Mata 
inscription it has developed a loop on the left and has almost 
attained the shape seen in the modem Nagari. D had no 
tail in the Malwa record, but it clearly shows one in the 
Jodhpur inscription. Af had no loop on the left in the 
former record, but it has developed a cursive one in the 
latter. As Bhuler has shown, this kind of loop is usualty 
noticed since the 8th century A.D. Y was still tripartite 
in the Mandasor inscription, but it has clearly attained the 
bipartite form in the Jodhpur record. In the case of the 
palatal sibilant / the old horizontal bar has become hook- 
shaped in the Jodhpuit inscription, wliile the ISIandasor 
prahsti retains the old form. The forms of these test let- 
ters approximate those in the Jodhpur inscription’ of 
Pratihara Bauka of V.S. 894 (A.D. 837). which comes from 
the same State. They leave no doubt that the Dad.himati- 
Mata inscription is much later -than the Mandasor prahsti 
of Ya^odharman, dated V.S. 589 (A.D. 532). 

Thirdly, the Dadhimati-Mata inscription mentions 
several donations in drammas. Dramma as a coin ap- 
pears very late in Indian inscriptions and literature. The 
name of the coin is derived from drachma, hut it 

does not seem to have been current in India during the time 
of the Bactrian Greeks. " The earliest drammas discovered 
so far are those of the Pratihara Emperor Bhoja {circa 
A.D. 836-885) which west cshed Adivaraba-drammas. In 
South India references to _ draMmas occur first in a record of 
the ^ilaharas inscribed in Saka 765 (A.D. 84^). The drammas 
may, therefore, have become current, in India towards the 


’ lUd., Vol. XVIII, pp. 87 f. 
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ciose of the eighth century A.D.® The present inscription 
which records gifts in drammas may not therefore be as early 
as the beginning of the seventh centuiy A.D, 

These circumstances point to the conclusion that the date 
oi the DadhiraatJ-Mata inscription was probably recorded 
in an era which was started later than that of the Guptas. 
The only other era to which the date can be referred is that 
of Harsa which probably commenced in 606, on the 

occasion of that Emperor’s accession. That the territory 
of the Jodhpur State was included in the Empire of Harsa 
seems c]uite likely. Harsa’s father Prabhakaravardhana^bad 
probably defeated the Gurjara king, for in the picturesque 
language of Bana he was the cause of constant wakefulness 
to him. The Gurjara king was probably ruling over the 
country round Jodhpur. As a matter of fact we have now 
an inscription dated V. S. 894, discovered near Jodhpur 
itself which mentions a long line of Gurjara princes 
ruling at Mandavyapura (5 miles north of Jodhpur), the 
earliest of whom must have come to the throne towards the- 
close of the 6th century A.D.*'' Bana says in another place 
that Harsa himself defeated the king of Sindhu and ap- 
propriated his fortune.’® While doing this he must have 
subdued the kings ruling in Rajaputana. Latterly, Harsa’s 
claim to overlordship of the entire North India has been 
called in question, but even those who dispute this claim 
admit that his suzerainty exterded to the States of Rajpu- 
lana.” That his era had penetrated to Rajputana is shown 
by a copper-plate grant’^ of the year 73 found in the State 

* Dr. D. R. Bhandarkar says that the dnimma was prevaknt all 
over North India from the 9th to the 13th century A.D. See his 
heefures ON Anckn/ Ind/ofi Numisf/jatics^'p. io 6 . See also J.R.^-LA. 1920, 
pp. 1 5 1-2. 

» Ep. Ind., Vol. XVIII, p. 88. 

I* ¥larsacarila (Nirnaya sagar ed., p. iii). 

Tripathi, Hisfoiy of Kanaujy p. 80. 

Annual Report of the Rajputana Mstsmm, for 1952-35, p. 2. 

F. 3 - , , 
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of Udaipur. It is not, therefore, unlikely that the present 
inscription is dated in the era of Harsa. 

It may, however, be objected that if the date 289 of the 
inscription is referred to the era of Harsa, it becomes equi- 
valent to A.D. 895, but this date is too late for the charac- 
ters of the inscription. There is another circumstance 
which militates against such a late date. The date of the 
present inscription is expressed in numerical symbols. 
That these symbols gradually went out of vogue in the 
ninth century A.D. is well illustrated by the dates recorded 
in the stone inscription found at Ahar.^® This inscription is 
a public copy of several documents recording donations, 
etc., and bearing dates of the Harsa era ranging from 258 
to 298. In the case of the first two of these dates, viz. 
258 and 259, the hundreds are donated by numerical figures, 
but the tens and units are expressed by symbols. All sub- 
sequent dates in that record are denoted wholly by decimal 
notation. This dearly indicates that the numerical symbols 
went out of fashion in North-west India in the second half 
of the ninth centur)'^ A.D. If the present record is dated 
in A.D. 895, it looks strange that It contains such symbols 
to express its date. 

A careful examination of the symbols used in the pre- 
sent inscription shows that there is a mistake in the reading 
of the date. As already stated the date is expressed by 
means of three symbols which are read as 200, 80 and 9. 
There is no doubt about the reading of the last two symbols, 
but first one does not appear to signify 200. Pandit Ram 
Kama took it to represent 200 because it resembles sii which 
he says ‘ is just after the fashion so often observed in Jain 
manuscripts.’^* This reading is open to several objections. 
In the first place, the symbol does not look like sn as there 


13 Bp. Ind., Vol. XIX, pp. 52 f. 
1* Ibid., Vol. XI, pp. 300-01, 
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is no dear sign denoting the length of the medial / 7 . Se- 
condly, in the period to which this inscription can be referred 
on palaeographic grounds the usual device to convert the 
symbol for loo into one for 200 was to add a horizontal 
bar to the right of its vertical,^® but no such bar is seen in 
the present case. The use of sS to signify 200 is noticed in 
very late records such as Jain manuscripts. I would there- 
fore read the year in the date of the present inscription as 
ICO 80 9, i.e., 189. The date of the record is therefore 
the year 189, Sravana ba 13 i.e.i the 13th ///Zf of the dark 
fortnight of the year 189. This date being referred to the 
Harsa era corresponds to A.D. 793-96. 

The date thus read satisfactorily explains all matters. 
iVs stated before, the characters of the inscription closely 
resemble those of the Jodhpur inscription of the Pratihara 
Bauka, which is but natural as the latter record was incised 
in A.D. 837 i.e., only about forty years later. The decimal 
notation had not yet come into vogue for the first two of 
the dates recorded in the Ahar inscription which are more 
than sixty years later than that of the present inscription are 
expressed in numerical symbols. As shown above, the 
(Inmwii coins must have been current about this time ; for 
though no actual coins of this period have yet been dis- 
covered, those of the Pratihara Bhoja I who flourished only 
about 40 years later have been found in abundance. There 
does not therefore, seem to be anji objection to the reading 
of the date proposed above. 

The lower limit for the date of the Devlmahdtmja of 
the jSldrkamlej’a Purdm is, therefore, A.D. 795. It must, 
of course have been composed long before this date if 


Ind/an 'Palaeography (English Translation), p. 81 Biihler also 
has remarked that a distinct ft (as a sign of 200) as in MSS. ap- 
pears only in an inscription of the 9th centurr^ from Orissa. See 
his PI- IX, col. xviii. 
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Bana’s Can disataka was based on ltd® Pargitei- who had 
discussed theiadate of this work independently has come to 
the conclusion that ‘the Devl~mdhdtmya .. .. was cet- 

tainlv complete in the 9th century and very probably in 5 th | 

or 6th century x\..D.^^ l 


Quackenbos, Sanskrit Poe/us of Majiira, p. 251. 

Markandeja Purana, English Translation by Pargiter, Introd., 





A CLx\Y VOTIVE STUPA FROM SARNATH 
By Adris Banerji 

The last ritual of man has given rise to various customs, 
and symbolisms that later on sprang from it are so varied 
rliat volumes could be written on them. Whether crema- 
tion or burial was the earliest ritual connected with the dead 
is unknown. Elsewhere the present writer has shown that 
in the Braiimana period burial was known both to the 
“ Aryans ” and to the ‘ asuras ’ — the original inhabitants 
of India ( ? But the Mahaparinibbana Sntta shows a dif- 
ferent type of ritual, and Gautama laid down elaborate con- 
ditions for its performance, worthy as he himself thought 
of raja-cakravarttins. The essence, however, in these refer- 
ences are always lost. Whatever be the date of the sutta^ 
the point to be borne in mind is that it mentions known ^ 
customs, which were expected to be followed by the faithful 
and were no new innovations of the Buddhists.^ From 
this sprang those hemispherical stt^as over the last remains 
of the master, and on the spots alleged to have been asso- 
ciated with certain events of his life. The earliest of these 
do not go back to a very remote age than that of the Mauryas.'^ 
The Nigliva Pillar Edict mentions an existing stupa raised 
over Kanakamuni, which w'^as worshipped by Afoka,^ 
and the stupa at Pipraw^a is slightly earlier than the reign of 
Candragupta-Maurya . 

^ JBORS, vol. XX, pp. i8z-8}. 

* Ibtd, vol. xxvi, pp. 170 ff. Rhys Davids Tie 'Dialogues of Buddha, 
vol. iii, pt. it, London, 1910, pp, ij4-57- The idea of interring of 
cremated bones is itself a Vedic ritual A.B. Keith — Religion and Bkilo- 
sophy of the Vedas (Harvard Oriental Series) vol. 31, pp. 420-22. 

* Corpus Inscriptiomm Indicarum, vol M, pp. 161-j ^. 
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It may be suggested, however, that in course of time 
the mortal remains of the master became very scarce, and 
/that was probably the reason which led ASoka to excavate 
certain relic bearing {^hattigarhhd) stHpas, and raise fresh struc- 
tures. In course of time the custom was extended to the 
mortal remains of the desciples of the master and leaders 
of new schools of thought. This is probably the expla- 
nation of the existence of small stupas in Gorakhpur and 
Basti districts. With passing of time leaders of new schools 
of thought and saints must have become scarce. But the 
custom which had sanctioned raising of stupas at places 
associated with the memory of the last Buddha, had become 
sanctified by age. This explains the existence of so many 
votive stupas of brick and stone at Sanchi, Sarnath, 
Bodh-Gaya, etc. This practice resulted in twofold 
devdopments in the design and shape of the medie- 
val Buddhist stupas ; which is such an interesting feature 
and has yet to be studied ; and also in a peculiar ritual 
wliich sprang up. This though occasionally noticed by 
archaeologists has not received the attention it de- 
served. 

The rains of 1943 were heavy. Heavier was the 
sudden rainfall towards the end of September, which caused 
a spate in the rivers Gumti (Gcmati) and Vatuna. It re- 
sulted in unusual subsidences and erosion. At Sarnath, it 
revealed a small object, similar antiquities already existed in 
the Sarnath hluseum. It is made of fine sandy well levigated 
clay. The burning has turned the clay into an orange colour. 
The stupa consists of almost parabolic anda, hti and the 
chattra. Below it was a lump of clay, which on being sepa- 
rated from the stfipa was found to be a sealing containing the 
Buddhist creed ‘ Ye dharmma hetu, etc,’ in the characters 
of the 1 2th century A.D. There was a projecting circular 
knob at the base of the which also bore an impression. 
So far as I know in the various Buddhist sites excavated. 



Bottom of clay SLQpa from Sarnath. 

On the left the tablet with the silfni. On the right the 
bottotti of the Stfipii with the Impress of the sealing and 
knob to receive the sealing. 
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similai: terra-cottas have been unearthed but their sign.i- 
ficaoce does nof seem to have^ been- discussed. 

' At Rajgir in 1905-06' ■Sir John Marshall ■■found siiiiiiar 
objects.'^. . At Sarnath, the late Rai ■Bahadur D., R. Salmi 
thought that similar antiquities were found in sfMpa no. '40*^ 
Excavating at Satyapirer Bhita at Paharpiir Rao Bahadur 
K. N. Dikshit came across similar votive I huxc 

had the good fortune- to' examine the baked votive' ,1//?^^' 
included in his CafaPjgm by the 'late Rai ■Bahadur D. R. Sahni^ 
but none of them betrays 'the characteristics that distinguish 
tills sf/}pcA though I suspect that they were'al! of the same 

A.R., AJ,Ly 1905-06, p* 97* ■ ■ . 

^ Speaking of F (ci) 9 he stated : “ that such si upas -wtic 'freq'u.ently 
built into iargei* ones is .sh^own by -the. fact that .core of sifpa n,o. '40 
to the north east of the Main Sh..rine'.at Sarnath was in the ma.in con- 
structed of stfpas of unbaked clay/’ In the first place these sirpus 
were fired. Secondly, turning to Sir John Marshairs account we find : 

The structure was opened and a stratum of unbaked clay tab- 
lets was reached little below the top. In shape they are hemispherical 
with a diameter of between or six inches. In the centre of the com- 
position appears the Buddha, sitting in th^ -bbtlmi spar s'u-mmlr a in a 
shrine surmounted by a spire, the latter having plainly been introduced 
by later engravers in immitation of the Bodh-Gaya temple. The rest 
of the space is occupied by representations of Votive stfpas ^ while 
below the Buddha is inscribed the Buddhist creed in characters 
of eighth or ninth century, 2906-07, pp. 80-81). 

This detailed description convinces us that a confusion has arisen. 
Because Sahni describes F(d) 9 and others.” Miniature s/ipa of 

baked clay The base has the shape of a bowl. The drum 

is of the usual cylindrical form and the h/i or the finial is broken off. 
Inside the s/upa near the bottom is inserted a little tablet with the 
Buddhist creed . . . . ” {Cat. of Museum of Archaeology at Sarnath, 
p. 309). It is clear that these objects do not possess "the figure of 
Buddha with the spire of a temple and the representations of the 
votive stfpas. They were baked. The objects found in stfpa No. 40 
were of different type — probably clay sealings, some of which still exist 
in the Sarnath Museum, By these remarks I do not mean that such 
stfpas were not interred even at Sarnath. But at least such objects 
were not found in stfpa no. 40. The word sealing does not explain 
their form, it would be more correct to call these * votive tablets^ 
!ikeF(d) 19 of SahnPs Catalogue (p. 510). 

® M.R., A.S.L 1950-34, pt i. pp. 124-1.Z5, pt.-ii, plate iix ‘figs, a, 
b, c and d. 
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kind. Possibly the lower tablet which is such an interesting 
feature of this stupa had become separated. The features 
of this particular type are : the central knob at the bottom 
of the stupa bears the impression of the sealing, which was 
attached to the bottom of the stupa when clay was still soft. 
This makes one conclusion inevitable that the seal was stamped 
and dried in the sun previous to its attachment to the 
bottom of the stupa and fired together in a furnace or an oven. 
If the seal had been previously fired, the double burning 
would have turned it black ; and if the stupa and the sealing 
had been burnt separately, they could not have been joined 
later on. The quality of firing is the same in both the objects: 
The seal was prepared, and the stupa moulded, then the 
earth was scooped away from the bottom of the votive 
stupa to facilitate the attachment of the sealing. The knob 
like tenon entered the sunk surface of the stupa. Then they 
were fired and interred. 

What was the significance of this ritual ? The late Dr. 
Theodore Bloch drew the attention of Sir John Marshall 
to a passage in the Hiuen-Thsang, regarding a custom which 
was peculiar to India. The pilgrim is reported to have re- 
corded : “ It is a custom in India to make little stupas 

of powdered paste, their height is six or seven inches, and 
they place inside them a sutra, this they call dbarmma-larlra” 
The italicised portion I believe explains the position of the 
sealing, between the bottom of the stupa and the outer sur- 
face of the lump of clay bearing on obverse the sutra? 


The height of the preseat stupa with the sealing is about i { inch 
€f. Beal — BuddMst R^sords of the Western World^yol, ii, p. 146. 

I aa/iadebted to Dr. B. N. Chopra, D.Sc. (Cantab), Director, 
Zoological Survey of India for the photograph of the stupa and the 
sealing. The article is being published by the courtesy of Brigadier 
R. E. Mortimer Wheeler, Director General of Archaeology in India. 



THE ROLES OF VYASA, SANJAYA, VAII^MPA- 
YANA AND SAUTI IN THE KURU WAR 
NARRATION 


By V. B. Athavale 

iVs I hax'e determined the exact date of the Kuru war, it 
becomes a historic incident. It is no more a fiction. As the 
GUd, which is well known as a standard poem dealing with 
metaphysical problems, begins with a description on the 
first day of this war, many people try to interpret the names 

??#T etc., in a philosophic man- 
ner. They think that it is an allegory on the fight that 
goes on between the Soul and its enemies the lust, anger 
etc. But though the proper names can be interpreted 
philosophically, it does not follow that the names must 
be imaginary. It is a peculiarity of the Sanskrit language 
that even the proper names can be given some interpreta- 
tion. 

Let us take the name Vyasa. From the three refer- 
ences (^ 51 : ) to the name in the 

Gltd, it becomes clear that Vyasa was a revered and well 
known sage ( Aluni ). Vyasa is a family name. In 
Sdn. 346. I a, 13 it is mentioned that Kfsna Dwaipayana 
Vyasa is the name of the author of “ HarJ — Gltd.” 
This proves that Vyasa was the family name, while Krsna 
was the personal name of the muni. This proper name 
Vyasa is interpreted by Vaigampayana, as 
(1.63.88), (1.605). It means that because 

the Vedas were arranged and classified by Ktsna, he was 
called Vyasa. 
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This tendency to give interpretation of the proper 
names can be traced to the Vedic literature. In the 
Chan. IJpani. 1.2.9-11, we are told that Ahgira, Bfhaspati, 
Ay asya had ^ chanted the Udgitha in the Yajfias in conse- 
cutive succession. These are the proper personal names 
of the father, son and the grandson respectively. But 
each proper name is given with its derivation and inter- 
pretation as follows ; =^fiKr; '?!%: = 

= But because the fictitious deri- 

vations are given, it does not follow that the persons 
were fictitious. 

As 5000 years have elapsed since the war event occurr- 
ed, it is but natural that the historical narration of the event, 
which is available now, is much distorted, mutilated, and ex- 
panded. A vast collection of poems numbering 100000, called 
Mahdbhdrata, is a record of the past events. Let me put 
forth some constant features of the poem, about which all 
agree. It is divided into 18 main Parvas. As the war lasted 
for 18 days, it is but natural that this number is chosen 
to commemorate the event. The names of the 18 ‘'T^s’ 
are also constant. The first contains the early his- 
tory of the Kuru family while the i8th ends with the death 
of the five brothers. 

The dialogue of the Mahd-Bhdrata is a triple dialogue. 
This fact is generally forgotten. Let me make clear die 
meaning of'' the term. “ Triple dialogue.” The GUd 
dialogue is a dialogue within a dialogue. It is not a simple 
dialogue between two persons. Kfsna is talking with 
Arjuna on the Kuru field. This is a single dialogue. But 
when Sanjaya is reporting the same dialogue to Dhyta- 
rastra at Hastlnapura, it becomes a double dialogue. In a 
double dialogue, there are two different place names, and 
the least number of persons is four. In a triple dialogue, 
there must be three places and the least number of persons 
must be six, In time sequence it is evident that the event 
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must be earlier and the report must be later. A second re- 
port of the same event must be the latest. 

We must now see what are the three places and who 
are the six minimum persons in the triple dialogue. We 
begin, of course, from the latest. The place is Naimisaranya. 
K brdimana called Saunaka is performing some sacrifice in 
the forest. Other brahmanas have also assembled for the 
sacrifice. A person who has travelled much, has arrived in 
the sacrifice, and he is telling the stories which he has 
heard during his travels. His family name is Suta. His 
personal name is UgraSrawa, and his father’s name is 
Lomaharsana. 

He is reporting a dialogue between Vaigampayana and 
the king Janamejaya at Hastinapura. Suta is^ not ttlYing 
that he was present at the time of the dialogue. He tells 
that while touring, he visited the Kuruksetra. As he had 
heard about the Kuru war and other stories he has toured 
to see the places. Suta is reporting the stories he has heard 
and not describing the events he has personally seen. The 
family name of Sanjaya is also Suta. The Gita mentions 
the name in 11.26. As Arjuna is point- 

ing to Sanjaya and sayfng “ this son of Suta,” it pro^x■s 
that this Suta was present on the battle field at the time 
of the talk of Kfsna and Arjuna. I know that this re- 
ference is generally construed to be the name of Karna. 
But about that we shall discuss later. 

Vaigampayana, in his turn, is recounting some old 
history, which was composed by Kfsna Dwaipayuna 
Vyasa, and had the name Jaya. Thus Vyasa is the. original 


IwJtEPWlxKr: II 

ctt: ;rf r*rKtT#ft?Tr-‘ i 
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historian and a contemporary of Bhisma. We know that 
Bhisma died 58 days after the war. 

Here is a summary of the three distinct times, the places 
and the authors of the composition, (i) Suta UgraSrawa 
Lomaharsana is the author of the Mahdhbdrata. The place 
is Naimisaranya. The audience was composed of 
^aunaka and other Brahmanas. There were no kings 
to hear this recounting. We are not much concerned 
with the probable period of Ugrasrawa. Because we are 
trying to reconstruct the history in the story told by Ugra- 
^rawa. (2) Vaigampayana is the author (of 5 TOT) or a 
story-teller. The place is Hastinapura. The king Janame- 
jaya is asking his chief priest to recount the history and 
the glory of his ancestors. We are now directly concerned 
with the period of Janamejaya, because he was a great- 
grandson of Arjuna. (5) The time and the occasion on 
which Vyasa told the account was the last two months 
of the A^wamedha sacrifice, and Jaya was the name. 

We shall now turn to the narration by Sauti to his 
Brahmana audience. In M.1.1.105 

Sauti tells, “ This history was taught by Dwaipayana to 
his son 5uka in the past, who, in his turn, taught it to the 
disciples who were fit. ^uka recounted the account to 

. .srmrfrr?r (Pariksiti) in the earlier times. Vaigam- 
payana told it again to the human world in recent times. 

Sauti gives the occasion on which Vai^ampayana told 
the Bharata story in Af. 1.1.96-99. “ When all had passed 

away after continuing to live up to a ripe old age, the 
king Janamejaya and his courtiers requested Vai^ampayana 
to tell the past history during the afternoon interval of 


^ * Vyasa (Krsna) was a contemporary of V^sni (Kfsna). VySsa 

(Suka) was a contemporary of Pariksiti. Vai^ampayana was a 
contemporary of Janamejaya. VailampSyana was a disciple of Vyasa 
Suka, but not of VySsa Kjstta, 
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the sacrifice.” This story consisted of 24000 verses 
and had no Upakhyanas.^ 

In 102, 109 Sauti tells, ■' This poem with Upakhyanas 
is, however, my composition, and contains one hundred 
thousand verses.”^ This shows clearly that the Upakhya- 
na.s are due to Sauti. It is not my present aim to count 
the number of verses in the Upakhyanas and tr}’’ to see 
how many remain by deducting the number from 100000. 

jVfter writing the Upakhyanas Sauti has made some 
changes in the original Akhyana also. I shall illustrate it 
by an example. In the Udt'oga Parwa the chapters 173-196, 
are named Ambopdkl^dna. These 24 chapters contain 799 
verses. In this is the storr" of ^ikhandi being a female 
first, but turned male later. It is interesting to note that 
in these 799 verses, there is no verse by Vai^ampayana. 
In Sanskrit there is no indirect form of speech. So when 
a Story teller is quoting others, it is the others who are 
speaking for the moment. In the Akhyanas we generally 
find a verse or two by VaiSampayana, which shows that 
he is narrating the account to the king Janamejaya. In 
the Upakhyana, on the other hand, no verse of VaiSam- 
payana is found. In the chapter 169, VaiSampayana is 
quoting Bhisma. The speech of Bhisma continues in about 
60 verses. Bhisma is telling the account of the powers of 
different warriors. But when the name ^ikhandi comes 
in, Bhisma tells that as ^ikhandi was heard to be a woman 
first, he would not raise his bow against ^ikhandi. This 
is the last and the only verse in the ch. 172, where ^ikhandi 
is reported as being a woman first. All the 799 verses of 
the AmbopakJjydna are written by Sauti to explain how 

3 TIW#: ft: 11 
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Sikhandi was a woman, first. The Upakliyana is thus clearly 
a fiction. The last verse was probably introduced by 
Sauti to connect the previous chapter with the Upakhyana. 
In the Gttd, Vyasa calls Sikhandi a Maharathi. He has 
even sounded his conch in answer to the conch sounded 
by Bhisma. Sauti has probably added the verses 12-ao, in 
Bblma Because, Duryodhana is telling Duggasana to 
see that Sikhandi does not kill Bhisma, by taking advantage 
of the fact that Bhisma will not raise his bow against him as 
Bhisma had heard that Sikhandi was a woman first. 
Sauti has also added some verses.® 3 ^ cr«Tr 

in Bhisma 97.37-41. Because here is the occasion 
when Sikhandi has killed Bhisma. 

Let me now point out some peculiar expressions which 
are due to Sauti only. Vyasa or Vaigampayana could never 
have used these expressions. Sauti uses the words “ Kuru- 
Pandawa,” “ Kaurawa-Pandawa.” This shows that Kaura- 
wa means the sons of Dhftarastra only. But as Kuru was 
the ancestor of both Pan du and Dhftarastra, the meaning 
is clearly wrong. In the Gita Vyasa has addressed Arjuna 
as Kuru-nandana 36 times. Vaigampayana addresses 
Janamejaya, a great-grand- son of Arjuna, as Kuru- 
Pungawa. In the Gita, the expression is always 
gviT: and never ' 713 ^:, 

Now, we shall try to determine the occasion when 
VaHampayana told the story. As we know the. date of 
the war, the period of King Janamejaya can be determined. 
Pariksiti got the throne 40 years after the war. Pariksiti 
was born in the month of Phalguna, just before the horse for 
the sacrifice was let loose on the Caitra full moon day. 
(9th April 3015 B.C.). His age was thus 40 when he got 


® Here the reference to is clear. But we have 

already seen that was . a fiction by Sauti, and hence 

these verses in the are not by > 
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the throne. M.i. 4^.17 and 25, tell that Pariksiti® died at the 
age of 60. He had four sons. But they were very young 
when he died. Janamejaya, who was the oldest, was 
probably five or six years old only. Because M. 1.44.6, 
tells that when Pariksiti died, the people performed the 
funeral i-ites and declared the child Janamejaya as the 
king. \\'’hen he was about 20 he was married to Vapustama, 
the daughter of Suvurnawarma, who was the king 
of Benares. One day he asked his chief priest the 
cause of t!ie death of his father. A/. 1.49. 22 describes 
the episode. Plere is a summary of the episode. Parik- 
siti ruled in the same way as the king Yudhisthira for about 
15 years. Later he acquired a mania for hunting. Just 
as Pandu, the father of Arjuna had acquired. Pariksiti 
practically handed over the rule of the kingdom to his 
ministers. One day while hunting in the forest, the deer, 
he was following, was lost sight off. One muni was me- 
ditating in the forest. Pariksiti approached the muni and 
asked him the way in which the dear fled. There was no 
answer. The king got enraged, took a dead serpent and 
put it round the neck of the meditating muni, who was 
quite unconscious of what had happened. When ^fiigl, 
the son of the muni returned, he knew about and cursed 
the king that he will die of serpent poison on a 
particular date. 

It appears that ^rhgi had planned to kill Pariksiti by 
administering poison inspite of the requests of his father 
5 amika, who was insulted by the king. For, 5 amika had 
sent a word to Pariksiti, a week in advance to be on his 
guard as l^rhgi was adamant to carry out the threat in his 
oath, correct to the day. King Pariksiti had taken pre- 
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cautions not to stir out during the week’^ preceding 
the day of the threat. The king repented very much when 
he came to know that the previous intimation of the pois- 
oning plot was supplied by the same Muni, whom he had 
insulted unknowingly in a fit of anger. He had kept all 
forms of medical help ready in the case of emergency. 
No one was allowed to approach the king. 

It appears that ^fhgl had approached Taksaka of the 
Naga family and some others of the Sarpa family, to secure 
their help in his plot of revenge. Sarpa family was one of 
the families of chieftains, who controlled the Khaildawa 
forest region, near Kuruksetra. This Sarpa family had 
probably some grudge against Arjuna, when he burnt and 
cleared a part of the Kharidawa forest, for the expansion of 
the kingdom of Indraprastha. One or two days before the 
announced date of poisoning, the following talk took place 
between Taksaka and a Brahmana named Kagyapa. The 
Brahmana had a good antidote against poison. When he 
heard that the king will be poisoned by Taksaka he took 
his medicine with him and started to see the king with the 
hope of getting a good reward for saving the life of the 
king. Taksaka chancely met him on the way and knew 
his mission. At first Taksaka did not believe in the effi- 
cacy of the medicine. He challenged that the poison he had, 
had no antidote. To test the antidote, Taksaka put his 
poison in a tree and the tree was dead. KMyapa adminis- 
tered his antidote and the tree revived again. Then Tak- 
ska offered him a good deal of money for not using his 


’ It is well known that the 'Bhagawata is always read completely in 
a week, which always ends on the Bhadrapada full moon day. It means 
that Pariksiti died on that day due to poison. In order to keep up his 
mind in place during the week of suspense, ^uka, the son of Vyasa, told 
him the story of Krsna. In the Bbagawata, Uddhawa is the important 
companion of Krsna, as Arjuna is in the Bharata story. Uddhawa 
was a well-known figure in the Vrsni family, just as Vidura was in the 
Kuru family. The author of is not sqw but g?, ! 
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antidote. On the evening of the declared day, Taksaka 
and his confederates disguised themselves as munis and 
approached the king to give the blessings of the sage Samika. 
They offered some fruit to the king, and went away. The 
king ate the fruit, thinking it to be a blessing. But he col- 
lapsed soon, as the fruit was poisoned. 

When the king Janamejaya knew this story of the plan- 
ned death of his father, he determined to start a campaign 
against the Sarpa and the Naga families. The head quar- 
ters of the Naga family was the Taxilla region. It was 
Taksaka Naga, who founded the city Taxilla in his name. 
In the Gitd we get the name Ananta as the chief among the 
Naga, and Vasuki among the Sarpa families. The third 
family name is the Airawata among the Gajendras. 

These three family names are generally misinterpreted. 
They are supposed to mean serpents, cobras, elephants etc. 
Especially Airawata is described as a fabulous elephant 
with seven trunks. But it is not so. M. i. 37, tells that 
when these families came to know the decision of the 
king Janamejaya, there was a sort of consultation between 
Aildpatnt, Vasuki, and other chieftains about the best way 
to avoid the campaign. Some suggested® that by trea- 
chery all the war (Yajfia) preparations could be made 
useless. Finally Elapatra remarked that King Janamejaya 
was a ver}^ cautious warrior and he cannot be so easily 
befooled as it was thought to be. 


#^4 fW'S S^»HTT: I 
^ sjerj: II • 
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In this narration Sauti' often uses the word Yajfia or 
Satra. Both of these words are commonly used to denote 
the offering of oblations in the sacrificial fire. The whole 
narration becomes quite intelligible if the words are not 
translated literally, but rendered allegorically to mean war. 

To prove that these family names are not fictitious, I 
have secured a strong evidence from the Pali literature of 
the Budhistic period, to support the statements. It mentions 
four branches of the Ahi kingly families, Airapatha is 
one of the names of the members of these families “ 

I Qsrqr^: ” 

The fifist two chapters of iJciq Mahdbhdrata are just like 
an index to its contents. The third chapter opens with a 
description of a Satra of the king Janamejaya, which had 
continued in Kuruksetra for 12 long years. The word 
Satra cannot mean a sacrifice, here. Because the sacrifice 
ought to have taken place at Hastinapura and not at Kuru- 
ksetra. As we have seen above, it means a long campaign 
planned by the king. Janamejaya against the chieftains govern- 
ing over the forest region near Kuruksetra, because they 
had taken part in the poisdning plot. Though the aim of 
the king was to invade Taksaka, because he was the chief 
organizer of the plot, yet from the practical point of view, 
it was necessary to deal with the enemies near the capital 
first, and then turn to Taxilla, as it was a long way off. We 
shall see in a few moments that this is exactly what is des- 
cribed in the 20th prose sentence of the third chapter. 

In the first ten sentences, we get the stor}'- of the curse 
uttered by a female dog, because the three brothers of the 
king had beaten a small cur for no fault. The king is worried 
by the curse. If we simply interpret the curse to mean the 
bite of a mad dog, the whole of the next story becomes 
both consistent .and intelligible. The king finished 
the Satra and returned to Hastinapura. He was worrying 
about the way in which his brother could get free from 
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the curse. One day while hunting in a forest, in his king- 
dom, he saw a small hermitage. The name of the 
hermit was ^ruta^rawa. The name of his son was 
SomaSrawa,^ who was smart and young, and had also 
practised a good deal of penance. The king was in search 
of some Purohita, who would cure his brother from the 
curse. The father told that his son was born from a wife, 
who came from the Sarpa family, and thus he was an ex- 
pert in such matters. This reference clearly shows that 
the Sarpa families had specialised in poisons, poisonous 
bites as well as their antidotes. 

!§rutagrawa told the king Janamejaya that his son 

could accept to become the Purohit on one condition. The 
condition was that if he asked for a boon then it must be 
granted without any delay or reserve. The king accepted the 
condition and SomaSrawa went with the king to 
Hastinapura. The king handed him over to his three 
brothers and asked them to act according to the advice 
of the young priest, because the priest had promised to 
relieve them from the curse. The king then left for 
Taksa^ila to invade the country and bring the country 
under his control. 

In the 2oth sentence of the 3rd chapter the story ends 
abruptly with the mention of the place Taksagila as given 
above. The name Taksa^ila appears again in the 5 th chap- 
ter of the 1 8th Parwa only. Here are the two verses.^ 


» 5?ts4,*rJT a'an’* snSt *rtirf<iwV 
sRii 1 m I 
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“ The Yajha (campaign) was finished. Astika too was 
pleased as he could secure the release of the people of the 
Sarpa family, by using the boon which was granted to him 
by the king Janamejaya. The king too, when he saw that his 
Yajna at Taksa^ila was over, returned back toHastinapura.” 

It is interesting to note that the Place name TaksaSila 
appears only twice in the whole of the Mabdbhdrata. The 
appearance of the name in the 5rd chapter where the Bharata 
story of the king Janamejaya begins, and its re-appearance 
at the end of the story is very significant. But before elu- 
cidating the point, let me give the information about Astika, 
who had secured the release of the Sarpa families at Taksagila. 

Af.1.54., gives the information that Astika was the son 
of Jaratkaru, who was the sister of Vasuki, of the Sarpa 
family. At a late age she was wedded to an old fsi, having 
the same name as that of hers (Jaratkaru.) Her son Astika 
went to the Yajfia of Janamejaya, promising Vasuki that he 
could secure the release of the Sarpa and the Naga families. 
When Astika arrived in the Yajfia (army camp), the king 
was engrossed in discussing the plan of getting Taksaka 
jSlaga captured and brought into the Yajfia. Taksaka had 
fled away from Taksagila and had taken the shelter of an- 
other chieftain (Indra). When all other measures of the 
capture of Taksaka failed, the king ordered the Purohitas 
in the Yajfia to capture even the Indra who was trying to 
save Taksaka. The Indra got frightened and left Taksaka 
to his fate. In this way the king Janamejaya could capture 
Taksaka alive. The smart, young Astika praised the 
valour of the king. The king was pleased and told 
him to ask for any boon, and it would be immediately 
fulfilled. Astika took advantage of the opportunity 
and demanded the immediate release of all the 
captured prisoners. Janamejaya was in a fix. As 
Taksaka was the main organizer in poisoning Pariksiti, 
Janamejaya did not like that he should go scot-free. He 
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asked Astika to demand any othet thing except that. But 
Astika was firm and Janamejaya finally ordered the release 
of Taksaka. 

The Mahdbhdrata gives this account in 1.56. The 
place where the Satra continued is not mentioned. But 
We can now easily tell that events happened at Taxila. 
Vasuk! must have approached SomaSrawa, who was born 
from a Sarpi mother and taken him to Taxilla. Soma^rawa 
had cured the brothers of Janamejaya from the dog-bite 
poison. Janamejaya could secure his services on the 
condition that none of his requests ■were to be refused. The 
Astika who could secure the release of Taksaka, must 
therefore, be identical with Somagrawa, the youthful son 
of ^rutagrawa. The description of Astika in the 56th chap- 
ter tallies with the description of Soma^rawa in the third 
chapter. Thus, Jaratkaru is identical with ^rurta^rawa 
and the sister of Vasuki was wedded to him. 

Thus, it will be seen that we can now trace all the his- 
torical events from the death of Yudhisthira to the victorious 
return of the king Janamejaya after his last campaign at 
Taksagila. 

As know the exact date of the Kuru war, we can 
calculate the years of the important incidents. Here is the 
table of the incidents: 


(1) Kuru war 

(2) Death of Bhisma 

5-12-3016 

B.G. 


5 8 days after the war 

1-2-3015 



(3) Horse let loose » 

9-4-3015 



(4) Birth of Pariksiti 

P-3-30I5 

■?> " ■ 


(5) Horse returns 

(6) Cro'wming of 

5-2-3012 



Yudhisthira 
(7) Dhrtarastra goes to 
the forest 

22-3-3012 

2997 
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(8) Patiksiti gets the 

throne 2976 

(9) The date on which 
the Bhdgawata story 
was told by ^uka. K. 

Vyasa 4-9-2956 

(10) The date of the death 

ofPariksiti 11-9-2956 

(11) The year of the vic- 
tory at Taxilia can be 
ap proximately 30-32 
years after the death 

of Pariksiti 2926 


A big victory sacrifice must have taken place at Has- 
tinapura. It was in this sacrifice that the king Janamejaya 
asked Vai^ampayana, the chief priest, to recount the vic- 
torious deeds of his ancestors. It is interesting to note that 
there is no speech of Vai^ampayana in the 2267 verses of 
the 59 chapters of the Adi-parwa. It begins first at the 
opening of the 60th chapter. This proves conclusively that 
it is Sauti who has written these verses. 

Another important feature, in the first 50 Adhyayas, is 
that Vai^ampayana is not presen tt in the two Satras, one at 
Kuruksetra and the other at TaksaSila. He appears only 
when the Yajna at Hastinapura has started. It is clear from 
this that the Satra at Kuruksretra was different from the 
Yajfia at Hastinapura. The ministers of Janamejaya were 
the priests in the war Satra. The priest Vai^anipayana had 
to deal with the religious traditions and ceremonies. From 


sircar 



As Janamejaya 
was only 5 years 
when the father 
died, we can say 
that he was 20. 
In a couple of 
years he started 
the 12 year Satra 
at Kuruksetra, 
and 3 years more 
for Taxila. 
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the third chapter to the 59th, there is the account of Pari- 
ksiti and Janamejapa only. We know that the Taksa^iJa 
campaign took place nearly 50 years after the death of the 
Pan da was. We do not know the age of Vai^ampayana, 
but it would not be wrong to assume his age to be 60-70. 
As the king has asked him to tell the past history, it seems 
that he must have been a disciple of ^uka Kfsna Vyasa, 
who was the priest of the Kuru family during the period 
of Pariksiti. Had Suka been alive at the victory of Jana- 
mejaya, he would certainly have become the head priest. 
But we get no reference to ^uka in this period. It means 
that he too must have passed away. This tallies quite well 
with the following statement of Sauti : — 

I 

IS-; 11 

We can now understand why Sauti has not introduced 
the names Vyasa or VaiSampayana while giving the account 
of Janamejaya, with which the ch. 3-59 are mainly concerned. 
Dwaipayana Vyasa is certainly out of question, and Vai^am- 
payana has to recount the history of the Pandawas. Thus, 
before starting the history of the Pandaw'as, Sauti has 
given a short history of Pariksiti and Janamejaya in 
these chapters, in the way in which he had heard the ac- 
count in his tour. 

Now, we have crossed the outer hurdle of the triple 
dialogue in the Mahdbhdrata, and w^e can ignore Sauti and 
his Brahmana audience in the INaimisaranya. We have 
also crossed the inner hurdle of the triple dialogue. For, 
we know the name of the story teller, his audience, the 
place as well as the reason for which the dialogue started. 
We can now easily cross the innermost hurdle as follows. 

Thus the king Janamejaya performed the horse sacrifice 
90 — 92 years after the Kuru war. VaiSampayana, the chief 
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priest in this sacrifice, tells in the ^anti. Ch. 346, ii— -12, 
that the full name of the author of “ Han'-gifd” is Kfsna 
Dwaipayana Vyasa and that he is Narayana on this earth. 
This proves that the great Vyasa Muni was a contemporary 
of Ktsna Vasudeva. In the “ Han-gifd ” text, Sahjaya tells 
that it is through the grace of Vyasa that he was able to 
hear the conversation between Krsna and Arjuna and also 
see the cosmic vision which Kfsna had given to Arjuna. 

The Gf/J begins with a dialogue between the king 
Dhttarastra and Sahjaya. As Sahjaya is extolling Vyasa, it 
proves conclusively that Vyasa must be a revered and old 
personality. It is better at this stage to get an approximate 
idea of the ages of Kfsiia, Arjuna, Dhrtarastra, Vyasa etc., 
at the time of the war. When Arjuna had taken down his 
great bow, which was hung on the ^ami tree, he says that 
“ I have been wielding a bow for the last 65 years.” Suppos- 
ing that Arjuna began to learn Dhanurweda, under the expert 
guidance of Drona, at the age of 7 or 8, it means that at the 
time of the war, his age was about 72. Ktsna was about 
80. In Udyoga 52.10, we get a statement that 33 years 
had elapsed since the clearing and burning of the Khandawa 
forest and the Panda was created a new kingdom of Indra- 
prsatha. Subhadra, the sister of Kfsna was wedded to 
Arjuna a few years before the burning of the forest. Arjuna 
was on a tour of one year’s penance, and at that time he 
had gone to Dwaraka, where the wedding took place. 
Rajasuya Yajfia was performed by Yudhisthira about 15 
years before the Kuru war. It was for the sake of expan- 
sion of the territory under his control. It is mentioned 
in the Sabha-Parwa, (M.2.43.52) that Abhimanyu, the son 
of Subhadra, was young enough to talk with khe chieftains 
who had assembled for the Yajna. We can assume that 
his age was about 7 or 8 at that time. Thus, during the war, 
the age of Abhimanyu was only 23. Dhftarastra was pro- 
bably 90 and Vyasa was probably 95. 
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Now, let US turn to the Gita dialogue. Technically 
the GJ/a dialogue is a compound dialogue. It means a 
dialogue within a dialogue. Some talk has taken place 
between Krsna and Arjuna at Kuruksetta, and Sanjaya 
is reporting the talk which he heard, and the cosmic vision 
he had seen to Dhrtarastra, at Hastinapura. The past tense 
I have heard,’ HJn'fftra'TinT in 

18.74, is significant. The words “ 

fl:’ do also point out that Sanjaya 
is stirred by the repeated memor}^ of what he has seen 
and heard. 

From the satement of Sanjaya, it becomes clear that 
Vyasa has not written the dialogue from mere imagination. 
But if we want to prove that the dialogue is based on some 
historical event, then we cannot depend only on the evid- 
ence of the text of the Gita. For, it is like arguing in a 
circle. We must cite some external proof in support of 
the historical incident. 

The following are the four independent references to 
the same historical event, (i) M. 1.1.181. 

Dhftarastra, while weeping after the 
death of Dutyodhana, says, " When I heard that Arjuna 
was on the point of fainting in the chariot, and that Kjrsna 
had shown him the whole world in his own body, — ” 
(2) §anti. 348.8 I 

When Arjuna got confused by looking at the arrayed 
armies, Kfsna gave him some advice. (3) Bhisma 43.6. 

I 54g;5ifT...S^^^ 

that Arjuna had taken back the bow which he had thrown 
away, the people on the Pandawa side got delighted and 
blew their conches again. (4) A§wa. 160.9-13. “When 
the crowning ceremony was over, and Krsiia was thinking 
of going back to Dwaraka, Arjuna requested him to repeat 
the Jhana, which Kfsna had given on the K\iruk- 
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These four statements from different chapters fully sup- 
port the description of Arjuna given by Vyasa in the Gitii 
text. Dhrrarastra says that he had heard about the Moha 
of Arjuna. Sanjaya says that he had seen the disturbed 
state of Arjuna. As Dhrtarastra was blind, he must have 
heard it from Sanjaya. Now, we shall try to understand 
why Sanjaya says that he had been able to see and hear the 
incident through the grace of Vyasa. If SaHjaya has seen 
the incident, it means that he was at Kuruksetra on the 
first day. We get a direct verification for this. For in 
Bhisma, 13.1-2 Vai^ampayana tells that Safijaya came 
back from the battle field to Hastinapura, to report that 
Bhisma was laid down on the stretcher bed of arrows on 
the tenth day. BA 14.3.9 44.5.21. also show clearly 

that Sanjaya was on the battle field for all the ten days. In 
Drona 1.6-7, Safijaya has again come back at night to Dhrta- 
rastra, to report the death of Drona on the 15th day. This 
means that Safijaya had returned to the battle field after 
reporting the death of Bhisma. Drona. 51.1, and 89-5 tell 
that Safijaya was also wounded on the day on which Abhi- 
manyu was killed and he had fought with Cekitana. Drona 
182.20 and 183.4, tell that Safijaya took part in the war 
council of Duryodhana, which was held at night on the day 
on which Ghatotkaca was killed. 

Karna was killed by Arjuna on the 17th day, m the 
evening. Karna 1.17 and 2.1-2, tell that Safijaya came 
■ back to Hastinapura in the night with the aid of swift 
horses, to report the death of Karna. He must have re- 
turned to the battle field early in the morning. For ^alya 
was killed within a few hours of the start of the, battle on 
the morning of the i8th day. On the same day Safijaya 
had to fight a battle first with Dhfstadyumna. In this 
Safijaya was defeated and had to run away. While run- 
ning away he came across Satyald, who attacked Safijaya 
again. In this battle, the Brest armour of Safijaya was pierced 
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and thus Safijaya fainted. Sanjaya was then caught by 
Satyaki. Kirsna says '^rCTc^rr = 9^4 RfxT: 5 a. 27.5. 

\\”'hen Dhystadyumna saw that Sanjaya was caught, he asked 
Satyaki not to keep him alive but to kill him. Satyaki was 
on the point of killing him with a sword, when Kf sna 
Dwaipayana intervened and asked Satyaki not to kill him 
bur to keep him alive. Sanjaya was thus saved. \’'v'hile 
returning to his camp in the afternoon, Safijaya had crossed 
a distance of about two miles, when he saw Duryodhana 
all alone. He told Duryodhana that he was saved through 
Dwaipayana. On this day Balarama had returned after 
a pilgrimage of 42 days. In the evening the mace fight 
between Bhima and Duryodhana took place and finally 
Duiyodhana was killed. Sanjaya did not start for Hasti- 
* napura on the same night, as he was exhausted. He started 
however, for Hastinapura the next day early in the morn- 
ing. 5 alya. 1.14, 25. 

cTff: ’3'5t5T: 1 

3# #Tl f ;=^r#OTnfRc[: I 
tEfiTR: TR: II 

gives a clear cut statement on this point. 

From the information given above, we shall try to 
determine the exact role of Sanjaya in the Kuru war. 
Whenever each important incident occurred in the battle, 
he immediately ran post-haste on horse back, to report 
it to Dhftarastra. He tvas, therefore, a xvar correspondent 
on the side of Duryodhana. Even before the war, 
when the preparations were going on, it was Safijaya 
who carried messages between Dhftarastra and Yud- 
histhira. There is a special Parwa called Safijaya- 
Yana, consisting of 15 chapters, where his status is 
made clear. The story that the life of Safijaya was 
saved through the grace of Vyasa is worth studying 
closely. For, through it we can get a correct explanation 
of the statement of Sanjaya in the Gtta, that it was through 
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the o-tace of Vyasa that he was able to see the cosmic vision 
and^also hear the conversation. The most important secu- 
rity which a war correspondent must enjoy, is that no one 
should attempt to kill him, thinking him to be an eneny 
or a traitor. It seems that Vyasa had handed over to San- 
iaya some signatory ring, by seeing which people should 
understand that he is not to be kUled. The four verses in 

Bk 2. 9-12 OTHi . . 

can very well be interpreted to mean that Vyasa had 

handed over to him something like a passport, which 
allowed him to pass unhindered anywhere in the battle 
zone and that he was not to be killed under any 
circumstances. We have seen above that Safijaya was 
on the point of being killed by Satyaki, but he was saved, 
through the intervention of Vyasa. It does not certainly 
mean that Vyasa had bodily appeared on the battle field and 
ordered Satyaki not to kill him. The clear and simple ex- 
planation of the miracle is that something like a passport 
was found on the body of Safijaya, when he was uncon- 
scious . It is this which saved his life. 

I have so far proved that the name of the author of the 
Hari-GUd was Kfsna Dwaipayana Vyasa, and that he was 
a contemporary of Krsna Vasudeva Vfsni. Safijaya who was 
a disciple of Vyasa was specially chosen by Vyasa as a sort 
of foreign deplomat and a war correspondent. As^ Vyasa 

had to write the famous historic Jqya poem, 

f ^ij i) it was necessary that 

Vyasa should choose the proper man for such an important 
task. Vyasa thus got a direct and first hand information 
from Safijaya. This was utilized by him in writing 
the Jaya poem. Safijaya had naturally a great regard for 
Vyasa. This regard for Vyasa is well expressed in the last 
five verses of the Gita text. It is also clear that the fainting 
of Arjuna on the battle field and Kfsna trying to bring him 
to a normal state, are not fictitious but are actual historical 
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incidents. Vyasa has igeneously utilised the incident as a 
historic background for preparing a concise, seifsufficient 
and self-consistent discourse on the Adhyatma and reli- 
gious problems, which practically confront every individual. 

Now, we shall try to determine the probable period or 
occasion for which the poem was composed. The Jqya 
poem was composed as a historical document for singing 
it in the itfternoon interval of the actual horse sacrifice, 
which takes place after the horse returns from the tour. 
Vaisampayana tells in 1.62.20 definitely that the kings who 
wish to get a success over the enemies, should hear the 
Jaja bistorj. This makes it clear that the Je^’a poe?/2 was 
for kings atid barons. The problems of the common indi- 
vidual in the street were not dealt with in the Jaja poem. 
In 1.62.52, and 18.5.42, both Vaisampayana and Sauti tell 
that the Jaya history was completed by Vyasa after a conti- 
nuous hard labour for three years. We know that the 
horse had wandered through ii provinces for two years 
and ten months. The period of three years of labour fully 
agrees with the three year period of the horse sacrifice and 
this concordance of three years conclusively proves 
both the intention and the period during which it was 
written. It was Vaisampayana, who must have written 
the famous verse “ Jaya should be read after saluting 
Nara, Narayana, the goddess Saraswati and Vyasa.” (For, 
he calls him Narayana. In the Gitd the word Ndrd- 
yana is absefit.) We do not know the total number of verses 
the Jqya history contained. To commemorate the success 
after i8 days of war, the history was split up into 18 main 
divisions called Parwas. 




KALIDASA’S TREATMENT OF LOVE 
By K. R. Pisharoti 

Great, no doubt, has been the havoc wrought by love. 
More often than otherwise, it has ruined man and woman ; 
shattered family life ; disturbed social life ; distracted poli- 
tical life; affected religious life often of individuals and 
sometimes of communities. But this has been the work 
not of love, but of Kama-passion, wrongly termed love. 
True love, however, is void of sensuousness, is divine in 
origin, in expression and in achievement, and such love has 
been the most constructive of all human emotions. It be- 
gets and sustains life, elevates and purifies life and secures 
the bliss of heaven on earth. It has formed the foundations 
of family life and has contributed, in a far richer measure 
than anything else, for human progress and civilisation. 
No wonder, then, it has always exercised the highest genius 
of man, and in every representation of human life at the 
bands of poets and dramatists throughout the world, 
this emotion has claimed the most important part. In the 
absence of this emotion man may, or may not, have been 
what he is today, but he would certainly have been the loser 
by many a work of art. 

Indian literary tradition has recognised the importance 
of love in human life even in the earliest phase of its exist- 
ence. For, this figures as the central theme of the Kmm- 
yana and the source of its inspiration as well. Kalidasa, 
the worthy descendant of Valmiki, Vyasa and Bhasa, has only 
one theme in all his works— poems and dramas — love which 
in his eyes embraces both man and nature ; and this eminently 
human emotion he has depicted with consummate skill, 
not merely the joys of love in enjoyment and the sorrows 
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of love in sepatation, but also of its ultimate ttansfotmation 
from love of flesh to love of spirit. Love sprouts up only- 
under certain specific conditions, particularly of health and 
wealth, bespeaking fullness and richness of life. In pover- 
ty and squalor, in anguish and sorrow, when mind is worried 
with problems of existence in, or exit from, the world, carnal 
passion may run riot as an instrument to help to forget one’s 
worries, but the fair flower of love cannot blossom and 
radiate its fragrance around. No sensory enjoyment is, 
indeed, possible, when man’s mind is worried or his body 
is sick. Here, then, we find the reason why literature re- 
presents the lover as being always above want and the beloved 
very fair, and both in the enjoyment of the best of health. 
Love, then, if it should be stable, must be based on a corn- 
plexus oi attractive qualities. It is engendered by a primary 
appeal to the principal senses, by the vision of a sweet form 
and by the music of a sweet voice ; it grows under the healthy 
conditions of character and conduct and of reciprocity of 
affection ; gains strength and permanency with the satis- 
faction of the senses, usually following possession and owner- 
ship of the object loved ; and finally becomes elevated when 
the he in the lover visualises the she in the beloved, i.e., 
when the appeal of the senses becomes replaced by the 
yearning of the spirit. And, if the course of love does not 
run smooth, there is, we may be sure, some flaw in conduct ; 
but, if it ends in a tragedy, it certainly bespeaks a failure 
in character. These and other phases of this ever exacting 
and ever exalting emotion, the prince of Indian bards has 
• depicted for us in his works. 

All the works of Kalidasa, poems and dramas, deal 
with love. The Mdlavikagnmitra describes the attainment 
of the pleasures of love of a human couple. The Vikra- 
morvaiija advances one step further and sets forth the full- 
ness of the joys of enjoyment as well as the madness of 
<!ni-rows of seoaration betwixt a human and a nymph. 
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The Sdkmitala presents to us the rare bliss of love, purified 
in the fire of repentance. The Meghasandeia, the perfectest 
gem of a love lyric, sets forth, in all its richness, the anguish 
of love in separation. ' The Ktusaff/hdra tells us that every 
season is equally congenial for love in enjoyment. The 
Kumdrasamhhava represents love as the victor of even the 
destroyer of Gupid, while the Kaghuvamsa depicts the varied 
phases of love, both in enjoyment and in separation. In 
these varied works, then, the prince of India’s bards has 
given us a rich and full exposition of love in its multifarious 
phases — love which brings together man and woman into 
a unified whole, which is conceived as Ardhandrlivara, its 
significance and indivisibility being elucidated by the com- 
parison to the union of Pratyqya and Prakrti, or, in the 
words of the poet, 

Pratyaja and Prakrti, by themselves, have no significance 
and can discharge no function ; they become expressive 
and eloquent and discharge their function in life only when 
united. Man and woman become expressive when united, 
but not when they stand independent : Expression of life 
is rendered possible only because of their union. 

Love implies a union of two souls as closely as physi- 
cal circumstances permit : it is thus an activity in which 
two souls are involved, who possess equal rights and who 
are equally interested in the furtherance of the activity, each 
of whom demands at the hands of the other, covertly or 
openly, equality of interest, equality of conduct and equality 
of treatment. Neither of the partners could, much less 
should, claim ownership and possession of the other as a 
matter of right and each should do unto the other as each 
should be done by. Each should beget the confidence of 
the other by kindness and generosity ; create mutual interest 
by words and deeds ; ensure reciprocity by solicitude ; efface 
self-interest by self-surrender ; and thus for ever and for 
ever enjoy the fair flower of love serene. If, however, 

F. 7 
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love should be elevated to higher heights, if it should take 
wings and soar into heaven, if it should for ever be a green 
shoot and not a dry stick, if it should function as a potent 
factor for the good of the individual and thus of the com- 
munity, it should yield its legacy, namely the child. Thus 
alone can the union of two souls, each longing for the other, 
take permanent roots and grow into a tree yielding rich 
foliage and richer fruits. In the Vikramorvasija and the 
Sdkuntala, love in enjoyment begets its legacy, and the issues 
born thereof, Ayus and Bharata, have, for that very reason, 
to get themselves purified by life in spiritual abodes under 
the rigour of ascetic discipline. Compare with these the 
issues of Sudaksind and Dilipa or of Parvati and ^iva. In 
these cases, union follows asceticism, and so the issues, 
Raghu and Kumara, take upon themselves the duties which 
devolve upon them by ’ virtue of birth. Difference also 
may be noticed, regarding the achievement of these two : 
Ayus, the son of Pururavas, carries on the traditions of the 
family ; Bharata, the son of Dussyanta, evolves Bhdrata- 
varsa and the culture it stands for. Raghu finds a noble 
empire and prepares the way for Ramarajya, while Kumara 
saves the world from destruction and chaos. Thus greater 
and stronger the spiritual bias in which the children are 
born, the richer and the more enduring is their achievement. 
Only in the fullness and richness of love’s union are great 
issues born, but the greatest are born, only when love 
flourishes and functions in a spiritual atmosphere. Has 
not this some valuable light to throw on heredity and 
capacity ? 

Interesting, again, is the choice of partners in the 
varied love affairs described by Kalidasa. Ibe lover is 
not a novice, but is well-experienced in the art of love and 
has enjoyed the pleasures a woman can give. Thus Agni- 
mitra, when he makes love to Malavika, has his wedded 
queen, whose bond glave was his new flame. Pururavas 
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is a veteran in love aifairs, his one absorbing source of sorrow 
being the absence of an issue to succeed him. Dussyanta 
had a harem filled up with the fairest of the fair and he has 
also been longing for an issue. These, therefore, are presu- 
mably well-advanced in age— in any case, past the age of 
romance, if we may use a common expression. Yaksa was 
semi-divine in origin, and, being what he is, must certainly 
be above EkapatniPrata. ^iva is presented as a widower 
who was so much upset by the loss of his consort that he 
repaired to the Himalayan abodes for practising penance 
and asceticism. Thus, the majority of his heroes are past 
masters in the art of love, and they comprise among them- 
selves gods and celestials, demi-gods and mortals. None 
of them has presumably come across the woman who would 
give him soul’s satisfaction, and that is why he figures as 
a lover. Final and complete satiation comes with the satis- 
faction not of the senses, but of the soul. 

The womenfolk, on the other hand, are all of them, 
naturally Mugdhas, yet to have the experience of 

sex and its ramifications, except Urvagi and Yaksini. Both 
these are semi-divine and^are idolised by their lovers, 
and so far as the former is concerned, she is as much ena- 
moured of her earthly lover, as if he was her first and only 
lover. Malavika, ^akuntala and Parvatl are fresh as flowers. 
Malavika is a princess born with all the fervour of youth 
and beauty and carried away by the glamour of the royal 
personality, ^akuntala, born of a celestial nymph and 
possessed of the beauty of the morning star, is brought up 
under the guidance of Kanva in an atmosphere of asceticism, 
not unworthy of her father. She thus happily combines 
by virtue of heredity, glory of form and love of enjoyment, 
attaining development in the subdued influence of spiritua- 
lity. In similar environments is Parvati brought up — in 
the glories of the Himalayan abodes, amidst sages and saints. 
Distinct from these stand Urva^i, the great light of heaven, 
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always living a life of voluptuous ease and sensuous enjoy- 
ment. Here, then, are differences noticeable in the hero- 
ines. The dazzle of a royal court, breathing every material 
comfort, the simple beauty of a forest home and the serene 
grandeur of a mountain home, both bathed in spiritual 
discipline and ascetic rigour, the glories of Indra’s court — 
such is the atmosphere in which Malavika, ^akuntala, Parvati 
and UrvaSi are presented ; and in their respective lovers 
they meet the man who alone could give them souls’ 
satisfaction. 

The sources of attraction which the heroines found in 
their respective lovers are also different, and these to some 
extent reveal their innate character and upbringing. Mala- 
vika is carried away by the physical charms of Agnimitra 
and the luxuries of his court ; UrvaSi, by the valour and 
chivalry of Pururavas ; ^akuntala, by the dignity and regal 
bearing of Dussyanta, with whom she falls in love, even 
before she knows he was a king ; and Parvati, by diva’s 
spiritual greatness, but more by his infinite capacity 
for loving. In other words, personal charms, chival- 
rous conduct, regal bearing, greatness of spirit— these form 
the immediate sources of attraction which draw the woman 
folk to their respective lovers. So far as the lovers are 
concerned, first comes, as is always the case, rare physical 
charms, but they desire the retention of their love for en- 
tijcly other reasons. Agnimitra struggles through for 
undisturbed possession solely through the desire for physi- 
cal enjoyment, and his wedded queen makes a virtue of 
necessity by permitting their union, — indeed a clear instance 
of the transformation of sex-feeling into maternal-feeling. 
Such also is the motive of Pururavas — the continued en- 
joyment of divine pleasure with UrvaSi, but, in his case, 
egoism becomes lifted, when he is finally united with 
UrvaSi. In this case also, his wedded queen has her sex- 
feeling metamorphosed into maternal-feeling. Sensuous ego- 
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ism is, again, the fundamental motive of Yaksa. He is 
anxious for the safety of his beloved, so that he might con- 
tinue, as of old, to enjoy the bliss of love for ever and ever 
after the period of his curse. On an entirely different foot- 
ing stands the love of Dussyanta. He longs for reunion not 
so much for regaining the source of pleasure he has 
lost, rather forfeited, but to make amends for his 
cruel conduct in rejecting his beloved. Here is an 
essential difference in the love treatment in the Sdkuntala, 
and this in no small measure accounts for its unique 
greatness. 

Noticeable also is the cause of the Vipralambha, .^hich 
the lovers suffer. Pururavas suffers, because even while en- 
grossed in sensory enjoyment, he casts loving glances at 
another, and Urva^i forgets her celestial character and be- 
haves just like an ordinary woman ; in other words, this 
couple suffers from insatiety. Dussyanta suffers from the 
curse of Durvasa, but even this resulted in ^akuntala’s being 
too much engrossed in memories of the bliss of love in 
enjoyment which makes her foregt the duties entrusted to 
her. Yaksa suffers separation through over-indulgence 
which makes him forget his duty towards his leige lord. In 
all these instances we find a failure in duty, resulting from 
too much of attachment — ^failure of domestic duty, of social 
duty, and of official duty. Failure of duty must have its 
inexorable result. Offence results from too much of attach- 
ment to the object of love and, therefore, punishment in- 
volves separation from one’s beloved, thus presenting a 
perfect correlation of offence and punishment, which is sug- 
gestive of the early retributive phase of punishment. It is 
of some interest to notice here that failure in domestic or 
social duty is more serious than failure in official duty and 
hence while Yaksa’s separation is limited by time, that of 
Pururavas and Dussyanta is left undefined. And, indeed, 
it has to be pointed out that these two become reunited 



150 K. IL. PISHAROTI 

with their beloved, when they have purified themselves in 
the fire of repentance. 

The varied phases of love, both in its higher and lower 
forms are, again, represented in a series of striking pictures 
in the poet’s great Epic poem, the Kaghuvamsa. Compare, 
for instance, the highly spiritualised love of Dilipa and Su- 
daksina and the noble fruit of their love, namely Raghu, 
presented in the opening cantos and the life of licentious 
dissipation of Agnivarna, with which the poem closes ; as 
a result of which the great royal family was forced to leave 
Ramarajya and all that it stood for to the safe custody of a 
child in the womb of the widowed queen. The former 
creates an empire, but the latter not merely destroys the 
empire, but also all the cultural traditions it has so labor- 
iously built up in the course of centuries. The elevated love 
of Dilipa has its counterpart in the description of the rich 
and full love in enjoyment of Aja and Indumati, which, as 
the sequel hath it, ends in a tragedy, as such love necessarily 
must. The dissipation of Agnivarna is preceded by the 
highest ideal of marital love of Rama and Sita, which has 
conquered not merely space but also time. But the sequel 
shows that even Ramarajya is not proof against love’s dis- 
sipation. 

A question may here be asked : If the aim of the poet 
has been to picture love in its varied phases of the joys of 
enjoyment and the sorrows of separation and its transforma- 
tion from love of flesh to love of spirit, why depict so many 
pairs of lovers, why repeat apparently similar love situations.^ 
We have already given an answer to this question : they re- 
present different types and different degrees of moral deve- 
lopment. The question admits of an answer also from the 
point of view of readers. They are all of them embryo- 
nic lovers, or lovers passing through similar experiences 
at least in imagination, each with his own likes and dislikes 
and possessed of different outlook on life and divergent 
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sense of values and ideals of beauty. If, tberefore, the poet 
has gh^en us diiferent pairs of lovers, if he has depicted 
dilferent circumstances in which their love matures and 
ascends from the physical to the spiritual, it is to make a 
wider appeal and thus enable people of divergent tempera- 
ments to realise, each in his own way, the essential nature of 
this eminently human emotion, both in its finer and grosser 
phases. No two readers picture the same heroine alike 
and no reader pictures dift'erent heroines alike. The ^akun- 
tala I picture is distinctly difiFerent from the ^akuntala others 
picture, and my ^akuntala is quite different from my Par- 
vati. Here we get the secret of varied representations of 
of similiar love-facets. The poet is solicitous of exalting 
the love capacities of all of us alike, despite our individualis- 
tic differences. Compare, for instance, the Kativildpa in 
the Kmndrasamhhava and the Ajavildpa in the Kaghuvamsa, 
the Vipralamhha in the Meghasande^a, the Vikramorvaitja 
and the Sdktmtala, and the Sambboga in all these as well as 
in the Mdlavikdgnimitra. In Ajavildpa we have the out- 
pourings of the anguished heart of a man, while in R^/i- 
vildpa "we have presented the broken heart of a woman. 
To the former life has lost its charms, but to the latter, life 
is at an end. Indeed, the one complements the other, and 
the two together show the completeness of the void that 
love can create in human life. The Vipralambha portrayed 
in different works are, as we have already pointed out, diiSer- 
ently described and motived, and so, while we pity Puru- 
ravas and sympathise with Yaksa, our hearts go out towards 
Dussyanta. There are, no doubt, repetitions — and indeed 
who would or could avoid them— in the description cf love 
in enjoyment also, but there are also at the same time essential 
differences, as much as there are in human practices under 
the influence of this maddening passion. The grabbing 
sensuousness of Agnimitra, the self-surrendering love of 
Pururavas, the chastened love of Dussyanta, the aesthetic 
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love of ^iva, the mad love of Aja, the serene love of Rama, 
the lascivious love of Agnivarna — who would not find 
differences in these? God, demi-god and man — all are moved, 
more or less alike, under the storm and stress of love. 

And lastly, the love that Kalidasa depicts blossoms 
only in unison with nature. He has throughout his 
works evinced an infinite capacity?' for connecting with this 
premier human emotion every phase of animate and inani- 
mate nature, terrestial, atmospheric and celestial. Towns 
and cities, hills and valleys, mountains and rocks, rivers and 
seas, clouds and winds, the sun and the moon and the stars, 
day and night, light and shadow, thunder and lightning, 
trees and creepers, flowersand shoots, birds and beasts — 
all these figure as fully and closely as man and woman. 
Dussyanta’s love blossoms only in the serene beauties of Kan- 
va’s hermitage; that of Pururavas, in aerial regions amidst 
clouds and mountain peaks, not unworthy of the celestial 
nymph ; that of Agnimitra in his palace gardens ; that of 
Aja on the banks of the Sarayu ; fhat of ^iva amidst the 
glories of the Himalayas ; Diiipa’s love fructifies only in the 
hermitage of Va^istha and Rama enjoys the full bliss of 
domestic felicity on the banks of the Godavari while Yak sa 
enjoys the bliss of love at Alaka amidst the glories of Mt. 
KailaSa. Thus, the love that Kalidasa depicts never blos- 
soms within closed doors. Neither does it suffer indoors. 
The disowned ^akuntala finds solace in the Agrama of 
IMarica ; Sita abandoned by Rama gains asylum in the her- 
mitage of Valmiki ; Urvagi retreats in her wounded pride 
to Kumaravana and there becomes converted into a creeper ; 
^iva resorts to a Himalayan Tapovana to seek solace after 
the loss of his first wife, and Yaksa seeks Ramagiryasrama 
to spend his year of exile. Thus the romance of love 
is intimately connected with the romance of nature, and 
in the fusion of the two alone does human life attain per- 
fection : in their unison we have the romance of life. The 
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works of Kalidasa, then, help a cleansing of the human 
soul ; not merely that, but instil an overflowing love of 
nature and a profound feeling for the beautiful. There 
is nothing ugly in nature, as there is nothing ugly in man. 
The whole earth, animate and inanimate, is beautiful, what- 
ever be the aspect noticed. 

To conclude : Eternal is the theme of love, which 
throbs in every form of life and which spurs all life to 
activity ; and it is as old as life itself. The immortal works 
of Kalidasa, alive with the beauty of form and infused with 
spiritual grace, present unto us the varied phases of love, 
as it swells and surges in human breasts. Indeed, the 
poet would have it that the beauty of soul can be grasped 
only through the realisation of the beauty of body. If 
soul’s liberation from oppressive moods is the end of re- 
ligion, herein has the poet visualised for us a way of re- 
lease from the mundane ills of life — a method that has been 
practised by the Gopis of old in the sylvan beauties of 
Btndavana, when they made love for Kfsna the sole instru- 
ment of Moksa, the mode which has become popular in 
the Gopi-Kfsna cult. The prince of Indian bards is thus 
only too true, to the traditions of the land, when he en- 
thrones love and elevates it as the supreme ideal for all 
humanity to follow. In any case we know— -and it is within- 
the experience of all of us — that when one begins to love 
one puts oneself at one’s best in body and mind, in words 
and deeds, becomes filled with' love and sweetness and sees 
only beauty everywhere. Let us, then, learn the lesson 
that K^idasa has handed down to us through his works : 

Love forms beautiful ; Love actions beautiful ; Love 
notions beautiful; And through love visualise Beauty 
absolute — Godhead Supreme. 




ICA.YAM RASO, A NEW SOURGE OF MEDIEVAL 
INDIAN HISTORY 

By Dasharatha Sharma 

The manuscript of the Kdja?n ^dso was discovered at 
Fatehpur, Jaipur State, by my friend Mr, Agar Chand 
Nahta of Bikaner. Originally, it described the history 
of the Kayam Khani chiefs of Fatehpur up to V. 1691 ; 
but in V. 1710 the author, who was the uncle of the 
then reigning chief Sardar Khan, added to it the life and 
achievements of his brother and Sardar Khan’a father, 
Daulat Khan 11 . As the manuscript is not without con- 
siderable historical value, being based partly on personal 
testimony and partly on an old historical poem, we sum- 
marise here its contents for the reader of the Journal. 

As the Kayam Khanis are Cauhan Rajputs converted 
to Islam, Jan Kavi, the author of the poem, naturally be- 
gins with their genealogy. But curiously enough, he 
begins not with Brahma, as most Indian genealogies gene- 
rally do, but with Adam, the first man created by God. 
Ada or Adi was the son of Adam’s twelfth Semitic des- 
cendant. Then followed Anadi, Jugadi, hleru, Brahmadi, 
Mandira, ^ Kaila^a, Samudra, Phena, Vasaga, Raha, 
Ravana, Dhundhumara, and Marica. This Alarica’s 
son was Jamadagni, and Jamadagni’s son was the 
famous Paragurama whose grandson Vacha (Vatsa) was 
the grandfather of Cahuvana. Our manuscript thus 
agrees with the Bijolia inscription in giving a Brahmana 
origin to the gallant Cauhans, though, perhaps, without 
being conscious of it. It has just put before us the tra- 
dition of the origin of the Cauhans as it was known to 
the Kayam Khanis, without any attempt to take their 
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genealogy to the Sun or the Moon, and in this lies its great 
value. 

Of Cahuvana’s descendants, the most famous, accord- 
ing to our MS., were Manikade, Ana, Bisal, Pfthviraja, 
and Hammira, In the direct line of the Kayam Khani 
chiefs, the names listed up to Kayam Khan are 
Gahuvana, Muni, Bhopal, Kalanga, Ghangharaja, Kanha- 
rade, Amara, Jevara, Bairasi, Udairaja, Jasaraja, 
Kerorai, Vijairaja, Padmasi, Prithiraja, Lalachanda, Go- 
pala, Jaitasi, Punapala, Rupa, Ravana, Tihunapala and 
Moteraya. Moteraya was the ruler of Dadrewa, now 
a village of some importance in the Bikaner State. His 
son Karam Chand was carried away by Sultan Firoz Shah 
(1551-1388)^ to Hissar, converted to Islam, and named 
Kayam Khan. 

¥.dyam YJodn. 

Kayam Khan was brought up and educated by a 
Muslim Amir who made him the head of his family, even 
though he had other sons of his own. So great was 
the trust reposed by the Emperor Firoz in Kayam Khan 
that he left the latter in charge of Delhi when he himself 
proceeded against Thatta. When the Mughals attacked 
Delhi in the Emperor’s absence, hoping to find it an 
easy prey, Kayam Khan beat them back with great slau- 
ter and was, for his bravery, given the title of Khan Jahan.^ 
He was equally a favourite of Muhammad (138 9- 139 a) 
and Mahmud (1392-1394).® On the death of the next 
ruler Nasir Khan (Nasrat Shah), he came into conflict 

1 The dates are mine. 

2 The statement is of doubtful veracity. No doubt, Khan-i- 
Jahan, the minister of Firoz Shah,who was left in charge of Delhi, dur- 
ing his master’s absence at Thatthah, was also a Hindu convert. But 
there is nothing to prove that he was our Kayam Khan. According 
to Shants-i-^iraj Aftf, the real Khan-i-Jahan died in 770 H., i.e., 1368 
A.D. Kayam Khan perhaps lived on to 1414 A.D., the year of Saiyyad 
Khidr Khan’s accession. 

® The dates are mine. 
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with Mallu Khan, an old slave of Fitoz Shah, who had 
become all-powetful at Delhi and usurped the throne. 
Mallu Khan was even believed to have hastened the death 
of his master by poisoning him.^ 

In the meanwhile Timur had invaded India. Mallu 
Khan tried to oppose him and was defeated, Timur 
occupied Delhi and made it over to Khidr Khan before 
leaving for Kabul. Mallu Khan tried to recapture the 
city but was defeated and slain by Khidr Khan.® 

Khidr Khan now tried to subjugate the rest of the coun- 
try. He sent Mojdin (Muizuddin) of Rohtak and Jhajjhar, 
the Governor of Lahore, against Kayam Khan who had 
made himself master of Hissar. Kayam Khan defeated 
and slew Mojdin and, shortly after, allying himself with 
another Khidr Khan, the Governor of Multan, marched 
against Khird Khan Pa than of Delhi.® On the way they 
slew Rathod Chunda of Nagor.’ They were successful 
also at Delhi. But the good relations between the two 
friends did not last long. (Saiyyad) Khidr Khan, getting 
jealous of Kayam Khan’s power, had him treacherously 
pushed off into a river. So ended the life of the brave 
Kayam Khan. 

Taj Khati. 

Kayam Khan had five sons of whom the eldest was 
Taj Khan. He paid homage neither to Khidr «Khan nor 

* The Rtfjo makes Mallu Khan a minister of Nasrat Shah. He was 
certainly so for some time. But for the greater part of his career he was 
in the service of Nasrat’s rival Mahmud. 

® The actual facts are a bit different, though Mallu Khan, no doubt, 
died fighting against Khidr Khan. It was not Khidr Khan who 
marched against Delhi ; rather, it was Mallu who marched against Mul- 
tan and was slain in the defensive action fought by the Saiyyad Gov- 
ernor in 1405 A.D. 

® The Raso here appears to have got confused between the names 
Khidr Khan and Daulat Khan Pathan. It was actually the latter who 
was defeated by Khidr Khan, the Governor of Multan. 

’ The fact is vouched for by Rao Jaitsi ro Chand {Bibliotheca Indica). 
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to his successors Mubarak Shah, Muhammad, son of 
Farid, Alauddin, and Mubarak’s son Amanat Khan,® 
Next came Bahlol Lodi.® Instead of submitting to him, 
the two brothers, Taj Khan and Muhammad, took ser- 
vice with their relative Firoz Khan of Nagor. When 
the Khan invaded the territory of Rana Mokal of Mewar, 
the two brothers accompanied him, and continued fight- 
ing even when -the Khan himself had run away,^® Their 
success, however, instead of pleasing the Khan, turned 
him against them, and the two brothers thought it best 
to leave Nagor. The Khan of Nagor pursued them. 
In the fight that folio w'ed Taj Khan was badly wounded 
and left for dead in the field and Muhammad took to 
flight. Some Rathors, finding Taj Khan alive, had him 
cured and then sent to Hissar where he continued his 
victorious career and plundered Khetri, Kharkhara, 
Bohana, Patan, Amer, Revasa and Gawargarh. 

Fateh Khan. 

Taj Khan was succeeded by his eldest son Fateh 
Khan. Finding it difficult to continue at Hissar on ac- 
count of Bahlol Lodi’s enmity, he founded the town of 
Fatehpur and made it his capital on the jth of the bright 
half of Caitra, V. 1508. He built also the forts of Palhfi, 
Bhadra, Saheba and Bharang. Towards the middle of 


® I do not know of any Amanat Khan. The order of succession is 
otherwise quite correct. 

® If we take into account Bahlol’s career as the ruler of Delhi 
only, Taj Khan was not certainly his contemporary. Bahlol succeeded 
to the throne in V. 1508, the year of the foundation of Fatehpur in 
the time of Taj Khan’s son Fateh Khan. The other events, too, listed 
under Taj Khan took place before the establishment of the Lodi 
dynasty. . , 

1® This testitnony of a third party about Mokal’s success is of value. 
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his. teign, however, he submitted to Bahlol whom he 
helped in defeating Hishamuddin of Mandud^ 

Some other achievements credited to him are the 
defeat of the Mewatis at Dhosi, sk)dng of Mushki Khan 
Kirnani at Sirsa, plunder of Amer, and the defeat of the 
Jatus of Bhiwani and Aja Sankhla. 

Shams Khan, the son of Taj Khan’s brother, had, in 
the meantime, established a principality of his own at 
Jhunjhanu. He had very good relations with Jodha, 
the founder of Jodhpur, and gained the friendship of 
Bhalol Lodi by giving him his. sister in marriage and 
rnarrying the Lodi ruler’s daughter to his own son. 

Jalal Kfjdn. 

Fateh Khan’s son Jalal Khan enlarged the fort of 
Fatehpur by building a large gate. He defeated the 
Mughal, Chaupan Khan, a general of Nagor, and plundered 
Chanpoli and Amer. 

On the death of Shams Khan, the ruler of Jhunjhanu, 
his son Fateh Khan, the son-in-law of Bahlol, succeeded 
to the chiefship of Jhunjhanu. He drove out the other 
claimant Mubarak who, after appealing in vain to Bika 
and Bida,^2 took refuge at Fatehpur. Jalal seated him on 
the throne of Jhunjhanu. 

jalal, not being on good terms with the Nagoris, had 
gone to Luhagar to have oifensive operations against 
them. In his absence Bida occupied Fatehpur with the 
help of Dilawar Khan Pathan. As soon as the news 
reached Jalal’s camp, his son Dulat Khan started for 
Fatehpur and easily recaptured it by a surprise attack. 


I do not know of any Hishamuddin of Mandu. Bahlol had to 
fight against Malwa. Hishamuddin may have been the name of some 
general of the Mandu kingdom. 

1* Bikoji was the founder of the Bikaner State and Bidoji was his 
younger brother. ■ ' 
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Daulat Khan 

Daulat Khan did not submit to Lun Karan of Bika- 
ner who, after a while, was killed in the fight with Tur- 
komans at Dhosi. Babar is said to have visited India 
inco^splto at the time. He found that India had three 
great men, Sikandar Lodi at Delhi, Hasan Khan Mewati at 
Alwar, and Daulat Khan at Fatehpur. Daulat Khan de- 
feated Tanwar Man, Muhabbat Khan Sarkhani of Hissar, 
and the Gaur-Nirbanas who had plundered Nagor. 

Daulat Khan, like his father, interfered in the affairs 
of Jhunjhanu. He put Mahabat Khan on the throne of 
Jhunjhanu by defeating the reigning chief Bhikhan 
Khan, a grandson of Mubarak Khan. 

Ndhar Khan. 

Nahar Khan, the next chief, was on good terms with 
the Bikaner family, and was a favourite of Sher Shah 
Sur of Delhi. He gave him alkaline ash, a valuable pro- 
duct of his principality. In V. 1593, he built a palace at 
Fatehpur. 

About this time, the Rana of Mewar invaded Nagor, 
Gango, of Jodhpur, Sujo of Amarsar, Jaitsi of 
Bikaner and Nahar Khan sided with the Khan of Nagor. 
The Rana was defeated and pursued back into his terri- 
tory. But near Makrana Jagmal Panwar, the Rana’s 
deputy at Ajmer, faced the victorious allied armies. Such 
was his apparent strength that the Khan of Nagor left 
the field, and Jaitsi, Sujo, and the Amer ruler thought 
it best to return to theif respective States. Nahar Khan 
alone stood fast, caring little what would happen, and 
won a great victory.^ 


The Rapa, of Mewar at the time was probably Vikramaditya. 
The account is highly exaggerated. 
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Fadan Khan. - 

Nahar Khan’s successor, Fadan Khan, was a favou- 
rite of Islam Shah Sur. Humayun favoured him, and 
Akbar honoured him in Spite of Birbal’s opposition. He 
gave his daughter in marriage to the Mughal Emperor 
Akbar and stood surety for the good faith of the Hindus. 
It was through his intercession that Raisal became a Dar- 
bari at the Mughal Court. 

Nearer home, he defeated Bidawat marauders and 
burnt Chanpoli and Punkh. He was succeeded by Taj 
Khan. 

Taj Khan II. _ 

Taj Khan plundered Sara and Kharkhara, and the 
fort of Yedal Khan. Having defeated Malik Taj he put 
in disorder the affairs of the thand of Raiwari. His son 
Muhammad Khan was a good warrior. His death, in- 
the prime of his life, came as a great shock to the old 
chief. 

A.Uj Khan, 

Alif Khan, the next chief, was the grandson of Taj 
Khan. Akbar confirmed him in the possession of Fateh- 
pur, and Shtkddr Sher Khan helped him by driving out 
Shyamdas, son of Gopal Kacchawaha. Alif Khan intro- 
duced his relative Shams Khan of Jhunjhanu to Akbar 
and had a mansab conferred on him. 

Alif Khan’s first expedition was against Kangra. ' 
He and Jagat Singh^* captured the stronghold of Dhame- 
hari and subdued the adjacent territorJ^ Raja Tilok Chand 
submitted and was taken to the Emperor.^® Next Alif 


14 Probably a Kaccawaha chief. 

1® This refers to Akbar’s last ^pedition against KSngra. 
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Khan was sent against the Rana of Mewar. Salim, who 
was in command of the Mughal forces, put him in charge 
of the thdnd of Sddrt. Both Alif Khan and his relative 
Shams Khan proved zealous in their work and received 
the commendation of the Prince by building a platform 
with the heads of the enemy.^® 

On Akbar’s death, Jahangir renewed the grant of 
Fatehpur. During his reign Alif Khan quelled many 
serious disturbances. Going, with Rai Manohar, he sub- 
dued the Mews of Mewat. A more difficult task was 
that of meeting the rising of Dalpat Singh of Bikaner 
who had defeated Jyandi Khan at Sirsa. Jehangir sent 
against him Alif Khan, twenty other Omrahs and Shaikh 
Kalir.^’’ At Sirsa the Omrahs quarrelled with Alif Khan 
over the question of water. Had not Shaikh Kabir in- 
tervened, there would have been a good deal of bloodshed. 
Alif Khan, who was in the vanguard, overtook the fleeing 
Dalpat Singh at Bhathu, now a town in the Hissar dis- 
trict, and made him submit to Jahangir. 

Next, Alif Khan proceeded against the Jatus from 
whom he captured Bhiwani. Pleased by his good work, 
the Emperor made him the Jaujcldr cf Mewat, from where 
he was transferred after some time to the Deccan to take 
part in the expedition against Malik Ambar. Prince 
Parvez put him in charge of the thdnd of Malikpur, and 
fixed his own quarters at Adilahad proceeding whence 
he captured Yamanabad. Somewhat later other Mughal 
generals, Khan Jahan Lodi, Abdulla Jakhmi, Mansingh 
Kachawaha and Rathor Ray Singh also reached the Dec- 


The events refer to Salim’s expedition against Mewar in 1599 

A.D. 

Shaikh Kabir, styled also Shajat Khan, was a descendant of 
Shaikh Salim Chasti. He held high office with distinction in Bengal. 

For further details see Tui^k-i-Jahangtri, English translation by, 
Rogers and Beveridge, I, pp. 2 j 8-259. 



KAYAM rIsO 


163 


can. But they did not fare well in the fight against Malik 
Ambar. Though Abdulla fought bravely,!® he was de- 
feated and forced to retreat to 'Burhanpur. Outposts 
were given up one after the other ; Alif Khan alone held 
on to hlalikapur in spite of the continued; attacks of the 
Deccanis. 

From Malikapur Alif Khan was sent against the 
Bhils. He captured Papilak, Jalabpur and Fatihpur, and 
received an increase in his mansah. 

Nearer home, Alif Khan’s son, Daulat Khan, curbed 
the predatory activities of the Bicawats, and proved suc- 
cessful also in the jagtrs of Patauda and Rasulpur which 
were assigned to him on the condition that he brought 
them under full subjection to the Imperial authority. The 
earlier jagirdars, Rana Sagai®® and Rai Singh, had been 
driven out by the predatory Kachawahas wl o cared lit- 
tle for Imperial orders. Daulat Khan defeated their 
leaders Madho, Narhar, and Nahar ; Girdhar’s son Gokul 
submitted without any -fighting. Pleased with Daulat 
Khan’s services Jehangir granted to him Udaipur Baruwo, 
which he occupied by driving out its occupant Alakhan. 

Alif Khan was about this time summoned from the 
Deccan and made once again the of Mewat. The 

Mughal power in the Deccan, however, needed him. So 
he was sent back there. 

Jahangir was determined to reduce Kangra. Suraj- 
maP! had raised no inconsiderable disturbance in the 


A historian would rather say that he fought rashly, for the de- 
feat of the Mughals was largely due to his over-confidence. Abdulla 
was defeated by Malik Ambar in 1611 A.D. 

He was the uncle of Rana Amar Singh of Mewar and was, for a 
time, one of the claimants to the Sisodia throne. 

He was the son of Raja Basu and had been sent there on behalf 
of the Emperor. He, however, proved, a traitor and had to be put 
down by Vikramajit, one of the good commanders of Jehangir and for 
long one of his most trusted chiefs. 
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region near Kangra. Alif Khan and Vikramajit drove 
him out of Nurpur, which was left in charge of the 
former. Vikramajit advanced upon Kangra, but returned 
to his base after, having arranged a rather unsatisfactory 
compromise. It was now Alif Khan’s turn to be active. 
He reduced Kahlur, and, on Vikramajit’s settlement be- 
ing disapproved by Jahangir, advanced upon Kangra 
itself and captured it. Jehangir increased Alif Khan’s 
mansab and, when he (the Emperor) visited Kangra, showed 
further his favour by presenting the Kayamkhani chief 
with horses and elephants. F.rom Kangra the Emperor 
went to Kashmir. 

Alif Khan reduced also Thatta^^ and put down the 
mountaineers’ rising, after Sadik Khan had proved un- 
successful. Next he reduced the Lakhi jungle. When 
Alif Kham reached Kasur, Bhati Mansur submitted 
to Jahangir Batus and Dogras fled away, and on his 
reaching Pakpattan by way of Chihuni and Depalpur, 
Bahadur Kh5.n Dhudhi offered his submission, and all 
the surrounding territory began paying taxes. 

. Gn the death of Sardar Khan the hillmen rebelled. 
Alif Khan ■was therefore sent to Kangra. He captured 
Kahlur, Mandi, Suket, and Sikandra. But this time, 
the opposing forces instead of melting away slowly 
gathered strength and Alif Khan soon found himself 
opposed by the forces of Jagat Singh Paidhania, Bisham- 
bhar Candhyal, Candrabhan of Gadhabhon, and Fatuj 
Sawal. A fight of six days put their leader Jagat Singh 
to flight. But, as luck, would have it, Sadik Khan recalled 
a part of the Mughal forces. As soon as the hillsmen 
heard the news they returned in still greater force. With 
himself in the centre and Rupacand and Baso Dadhwal on 


Thatta is .not the town of this flame in Sindh, but a fort in the 
hilly region near Kangra. • - 
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tke sides, the brave Alif Khan attacked them. But it 
was fighting against very big odds. His allied com- 
manders ran a wav. So Alif Khan alone continued the 
contest, and fell on the field covered with the mantle 
of glory. Others who died with him were Sahm Khan, 
Kamal, Natha, Jamal, Bhikhan, Bahlol, Ladu, Peroj, 
Daula, Abu, Sikandar, Sarif, Oda, Parta, Chaturbhuj, 
Manihardas, Juhardas, Jaga, Manohardas and Mohan. 

Alif Khan’s had been a long and successful life. He 
had gone from one mansab to another. Twice he had been 
in the Deccan, thrice in Mewat, twice in Mewar, four 
times in Kangra ; three times he had defeated the Kach- 
wahas, once he had been to the Lakhi jungle and forced 
its people to pay tribute, and he had conquered also Bhi- 
wani and Thattah. He died in V. 1683 and was very 
soon worshipped as a p Jr. 

In V. 1691 the author wrote this narrative on the 
basis of an old kavitta. 

Daulat Khan. 11 . 

Daulat Khan was made the Governor of Kangra 
on the death of his father. He had to meet the disturb- 
ances consequent on the death of the Emperor Jahangir, 
and received an increase in mansab from the new Emperor 
Shah Jahan for having steadfastly held to his post. 

Shah Jahan conferred also a mansab on Daulat Khan’s 
son Tahar Khan. He was at Agra when Amar Singh 
of Nagor killed Salabat KhM. Shah Jahan assigned 
Nagor to Tahar Khan who, going there with a big army 
from Fatehpur, captured it without any serious opposition. 

Daulat Khan too came for a while to Nagor. From 
here he was sent to Peshawar. When the Junior Prince, 
Murad, went and captured Balkh®® Daulat Khan accom- 
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panied him. He was in the Uzbek territoty also with the 
other Prince,^^ Diwan Rustam Khan, and Dauiat Khan. 
Tahar Khan, the eldest son of Dauiat Khan, who was 
in attendance on the Prince at Balkh, died about this 
time and great was the sorrow of Dauiat Khan. 

From Balkh the Mughals returned to Afghanistan. 
Shah Jahan now sent an army to capture Kandhar. 
Dauiat Khan fought bravely and has some success.^® 
But with the coming of winter, Mughal difficulties in- 
creased and they had to fall back on Kabul.^® Even though 
the siege was reopened on the receipt of re-inforcements 
from India the Mughals had no success ; the Persian Army 
of Shah Abbas held its ground.®’ Dauiat Khan died of 
fever in V. 1710 while the siege was being prosecuted. 

Sarddr Khan. 

The next chief of Fatehpur was Sardar Khan, the 
grandson of Dauiat Khan. The Raso ends with the 
writer’s good wishes for him and Fadan Khan. 

♦ * * * 

We have summarised above the main facts of the 
Raso. As the Kayam Khani chiefs with whose life it 
deals were almost throughout connected with the rulers 
of Delhi, the sidelight that this work throws on Imperial 
history is far from unimportant or uninteresting. That 
Alif Khan’s son had to proceed against Kachawahas of 
Patauda and Rasulpur, and Alif Khan himself had more 
than once to chastise the Mewatis and to put down the 


The other Prince was Aurangzeb who had been sent there in 
»(547 on account of Murad’s carelessness. 

The success must actually be ascribed to his leader Rustam Khan. 
1649 A.D. 

Second siege by Aurangzeb. 1652 A.D. For details see Sir J. 
N. Sarkar’s Aurangr^eh, Vol I. 
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Fatus of Bhiwani are, for instance, fairly instructive facts 
for a student of Mughal administration. And, then, 
Rdso is not also without considerable literary value. We 
give below a few verses culled at random from the book 
to show that its author, Jan, was no mere versifier. 

5ft cfr n 

splT wr 5rR #Tt gRTt fgT?r 1 
'TYttrY^TTpR^rra- 11 
sre ^ 5 rgr, 1 

?nf?i ?rTp ?5 gfts; irt, 5ft TFft wfk 11 
?r |>T qr gfts; 5TR I 

5f?r ghr grt, qr^ft ^ >31^: ii 

^ ^ STR ^^ift gftrT t ^ I 
jfFr TR TT^ f!c irt grgy f?: II 
iitff 5ft fife qi, I qft ^ 1 
5n% qR ^ 1; ^ g:t fcTf ^ II 

The following lines about Tahar Khan’s death at 
Balkh also deserve being put before our readers :— 

TTfc qrfi: vf T f g: ^Tf r 5 t, ^ 1 

^ sil^Tr s't^ 11 

'snt i%?r, qqf C qgr qr? 1 

^ tqq %qt qnf 11 
qqTr5r qf , qr>T gw qf anff i 

qqqq ^qt qraiqgR:, ^ q qq^ qq^ 11 
qifwf ^ qft, fqqr qf 3i5Efi' I 
‘q-affil^ qq qffq f%, qqt ^ f sfw n 
qasrq qq SRfq qqt, Wpc qft: SpC sfr 5rTf| I 
fqfYq fqiTq qqq arqq w q^ 
qgq ^ qft gq fqqr , 4^ 
qtqqfiT ^ qtfq, qf antf srqq 11 




THE FIVE PROVISIONAL DEFINITIONS OF 

VYAPTI (VYAPTIPANCAKA) in GANGE^iV 

By Tara Sankar Bhattacharya 
(Continued from page 88) 

Let us again take the same inference, it has existence, 
as it is a universal, in which the substratum of the non- 
existence of the major term is determined not by the re- 
lation of knowledge-hood but by the relation of partial 
extensity. Here tkc relations determining the major term 
and the middle term are inference and selfsameness res- 
pectively, as in the previous case. The middle term 
again is substratum-hood of the universal and the major 
term is existence. Now the substratum of the negation 
of the major term, in the relation of partial extensity, is know- 
ledge. For the other name for the relation of partial ex- 
tensity is location determined by the substratum of the 
negation of the counter positive itself (svabhavavat-vrttitva). 
In the inference under discussion, the same counterpositive 
is the term non-existence (the negation of the- major term) 
and the negation of the counterpositive is, therefore; ex- 
istence. -The substratum of existence again is substance, 
quality and action to which knowledge stands in the rektipn 
of object-hood (Visayata).- Hence non-existence has kiiow- 
ledge as its substratum in the relation of location determined 
by the substratum of the negation of the counterpositivc 
itself or the relation of partial extensity. Now location 
determined by knowledge in the relation of selfsamehe'ss 
can be found also in the substratum-hood of the universal 
which is the middle term. Hence, the definition fails. 

But if the substratum of the non-existence of the major 
term is taken in the relation of selfsameness, then the - difini-- 
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tion succeeds. In the infefence, it has quality, as it has 
knowledge, the substratum of the negation of the major 
term quality, in the relation of selfsameness, can be sub- 
stance, action, universility, particularity and inherence, but 
not cjuaiity, as the negation of quality does not exist in 
quality. Now existence determined by the categories, 
excepting quality, in the relation determining the middle 
term, which is inherence in this case, is negated in the mid- 
dle term knowledge, knowledge being a quality. Thus, 
the deitnition escapes from the fault of narrowness. 

Similarly, in the inference, it has existence as it fs a 
universal, the substram of non-existence (the negation of 
the major term), in the relation of selfsameness, is particula- 
rity, inherence and negation, for existence does not inhere 
in them. The relation determining the major term is again 
inherence. Hence particularity, inherence and negation 
have non-existence-as-determined-by-the-relation-of-inherence 
through the relation of selfsameness. Now the middle 
term is substratum-hood of the universal in the relation 
of selfsameness. The location determined by particularity, 
inherence and negation is negated in it (the middle term) 
in the relation of selfsameness, as these are not the same 
as the substratum-hood of the universal. Hence the de- 
finition. applies to this inference. . 

Thus the substratum of the. non-existence of the , major 
term, in the definition, should be considered in the relation 
of. selfsameness. But objection may be, raised (from the 
standpoint of the Old Schooi)^® that there ate cases where 
the substratum of the non-existence of the major term is 
not determined by the . relation . of selfsameaess and yet a 

According to the Old School the negation of negation or double 
negation is affirmation. The New School, on the contrary, takes double 
negation to be a case of positive .negation, since the negation of nega- 
tion is formally a negation, but materially an affirmation. Thus the 
negation of the negation of the jar is the jar which is a positive 

rsArratinni-. 
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correct Vyapti is available. Consider, for example, the 
inference, it has the absolute negation of jar-hood, as it is 
the cloth. Here the major term is “ the absolute negation of 
jar-hood.” The negatron of the major term is the negation 
of the negation of jar-hood, i.e., the affirmation, ‘ jar-hood.’ 
To get the substratum of the non-existence of the major 
term in the relation of selfsameness, we must have jar-hood 
substrated in the relation of selfsameness. But jar-hood, 
being a generic attribute, bears the relation of inherence to 
its substratum and not selfsameness. Hence the definition 
is inadequate for such an inference, if the relation deter- 
mining the substratum of the non-existence of the major 
term is selfsameness. 

Likewise, the definition fails in the inference, it has 
the mutual negation of jar, as it is the cloth. For the ne- 
gation of the major term, “ mutual negation of the jar,” 
implies the affirmation, ‘ the jar,’ and the jar does not exist 
in the relation of selfsameness in its substratum. 

The answer of Mathuranatha to this objection of the 
Old School is that the latter’s conception of the nature of 
double negation is unacceptable. For according to the 
Old School the absolute negation of absolute negation 
is the counter positive or affirmation, so also the absolute 
negation of mutual negation. But this view is erroneous. 
The absolute negation of the absolute negation of a thing 
is also a negation. The negation of the negation is formally 
a negation and not an affirmation. Likewise the negation 
of mutual negation is also formally a negation. The nega- 
tion of the negation of the cloth is of course the cloth, but 
it is none the less a negation. It, therefore, is a positive 
negation (Bhavarupyabhava). 

Viewed in tliis light, the inference, it has the absolute 
negation of jar-hood, as it is the cloth, or the inference, 
it has the mutual negation of the jar, as it is the cloth, 
comes within the scope of the definition, r ven when the 

li 
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substratum of the non-existence of the major term is taken 
in the relation of selfsameness. For the negation of the 
absolute negation of jar-hood or the mutual negation of 
the jar is also a negation, and, in the relatiom of self- 
sameness, the substratum of the last negation is jar-hood 
or the jar itself. Now existence determined by the jar 
or jar-hood does not exist in the cloth. Hence the defi- 
nition is not frustrated. 

But even if the view of the Old School, with regard to 
double negation, is accepted to be correct, the relations 
determining the substratum of the negation of the major 
term can be determined. This substratum is determined 
by different relations in different cases. In the inference, 
the hill has fire, as it has smoke, the relation determining 
the substratum of the non-existence of the major term 
is selfsameness ; in the inferences, it has the absolute nega- 
tion of jar-hood, as it is the cloth and it has the mutual 
negation of the jar, as it is the cloth, such a relation is inher- 
ence, and so on. But there can be a single formula covering 
all cases of these relations. It is a relation in which the 
non-existence of the major term which is taken as a generic 
attribute and which is deterihined by the relation determin- 
ing its essence, exists in its substratum 

Let us explain this with the help of the inference, the hill 
has fire, as it has smoke. Here the ’major term fire is de- 
termined by the relation of conjunction ; the major term 
as a generic attribute is fire-hood ; the substratum of 
the negation of fire-hood is determined by the relation of 
self-sameness, as the negation of a generic attribute exists 
in its substratum only in this relation ; such a subs- 
tratum can be the lake in which there is the negation 
of fire as fire. Existence pertaining to the lake is 
negated in smoke. Hence, the definition applies to this 
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Similarly, according to the formula, the relation through 
which the negation of the major term exists in its substra- 
tum, is inherence, in the inference, it has the absolute negation 
of jar-hood, as it is the cloth. For the relation determining 
the major term here is selfsameness (as absolute negation 
of a generic attribute, like jar-hood, exists in the relation 
of selfsameness in its substratum), the negation of the major 
term in this relation is jar-hood and jar-hood exists in the 
relation of inherence in its substratum. It should be noted 
here that the major term in this inference is the negation 
of a generic attribute or a general negation and hence the 
condition of the formula that the negation of the major 
term as a generic attribute should be taken, is satisfied. 

But the question may be asked : Why should we take 
the negation of the major term as a generic attribute ? The 
answer is that if the major term is not taken as a generic attri- 
bute, then there are inferences which will not come under 
the difinition. Consider the inference, it is an object (of valid 
knowledge), as it is known, in which the relation determin- 
ing the major term is inherence. Here the major term is 
to be negated in the relation of inherence. But if a know- 
able object, as determined by the relation of inherence, is 
not negated as a generic attribute, then the substratum of 
such negation can be determined by time relation, as a parti- 
cular negation exists in its substratum both in time relation 
and the relation of selfsameness. Now the substratum, 
in time relation, of the negation of a knowable object 
is time. But every knowledge, excepting God’s, is 
produced and the limiting adjunct of everything 
that is produced is time and, tlierefore, knowledge that is 
produced or limited knowledge, may be called time. Hence 
the substratum, in time relation, of the negation of a know- 
able object may be knowledge that is produced or finite 
knowledge. The middle term is also knowledge which, 
therefore, has not the negation of existence pertaining to 
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the substtatum of the non-existence of the major term. 
Thus the definition is involved in the fallacy of narrowness, 
if the major term as a generic attribute is not negated. 

The definition, likewise, will be faulty, if in the same 
inference the relation determining the major term is know- 
ledge-hood, but the relation determining the substratum 
of the negation of the major term is time relation. For all 
objects exist in the relation of knowledge-hood and so all 
objects, as knowable, constitute the major term in the re- 
lation of knowledge-hood ; the substratum, in time relation, 
of the negation of all knowable objects, is, like the pre- 
vious case, finite knowledge. Hence the definition, as in 
the previous case, is guilty of narrowness. 

But if the major term, as a generic attribute, is negated, 
then the definition applies to this inference, whether the 
relation in which the major term stands is inherence or 
knowledge-hood. For when the major term, “ object 
of valid knowledge ” is taken in the relation of inherence, 
the substratum of its negation, as a generic attribute, will 
be generic attribute, inherence, particularity and negation, in 
relation of self-sameness (as a generic attribute does not 
inhere in the generic attribute, inherence, particularity and 
negation) and existence determined by these is negated in 
the middle term knowledge, knowledge being a quality 
of the subject only. 

In the same way, if the relation determining the major 
term in the inference, it is an object of valid knowledge, 
as it is known, is knowledge-hood, then all objects of valid 
knowledge are implied by the major term, and the substra- 
tum of its negation, in the relation of self-sameness, is some- 
thing other than knowledge. But the middle term is 
knowledge. Flence the defintion is applicable to this 
inference. 

Thus the negation of the major term, in the definition, 
is a negation of the major term as a generic attribute, if 
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I we accept the view that double negation is affirmation. 

Now this major term as a generic attribute means, affirma- 
tively, the major term as a whole, or as the entire class, and 
negatively, it is other than that counterpositiveness which 
is not the determinant of the major term, i.e., it is the differ- 
ence or negation of the negation of the major term. But 
to take the major term, as a generic attribute, in the former 
sense, the relation determining the substratum of the non- 
existence of the major term is selfsameness. In the inference, 
it has fire, as it has smoke, fire as a whole or the class fire, 
is fire-hood whose negation bears the relation of selfsame- 
ness to its substratum. For the negation of the negation 
of fire-hood or the generic fire, in the relation of selfsameness, 
i posits the generic fire or class fire, the major sterm as a 

whole. Here the point to be noted is that the negation 
of the generic fire exists, in the relation of selfsameness, 
in its substratum and the negation, of the negation of generic 
fire also exists in the same relation in its substratum. But 
this last substratum,, in that relation, is fire-hood. Hence 
the negation of the major term as a class exists, in the re- 
lation of selfsameness, in its substratum. 

Now to take the negative meaning of the major term, 
as a generic attribute, the counterpositive other than that 
which is not the determinant of the major. term, means the. 
i negation or difference of the negation of fire, in.the inference, 

it has fire, as. it has smoke. But .the negation of the negation 
of fire posits the- generic,: fire. or fire-hood, when these nega- 
tions bear the relation of selfsameness to their substrata. 
Thus, in any -case the negation of the major term stands .in 
its substratum in. the . relation of selfsameness. Even when 
the major term is “ absolute negation,” or “ mutual nega- 
tion,” die relation in which its negation stands in its sub- 
stratum is selfsameiiess, if the negation of negation is also 
a negation. But if the negation of negation is taken as an 
I affirmation, then this, .mlation. is inherence, in most cases. 



176 TARA SANKAR BHATTACHARYA 

But objection may be raised that, in the inference, it 
has the mutual negation of the jar, as it is the cloth, the 
major term as a generic attribute is not negated and that 
the relation determining the negation of the major term is 
not inherence, but identity. For the major term here is 
a negation and a negation is not a generic attribute, and 
secondly the jar (the negation of the mutual negation of 
the jar) does not inhere in its substratum, but exists on it- 
self in the relation of identity and the jar is not the middle 
term “ cloth.” 

The reply to this objection is that the mutual negation 
of the jar is the counterpositive of its negation and it is 
a general negation. Secondly, the negation of the mutual 
negation of the jar posits jar-hood which inheres in jars and 
jars are not cloths. 

But it may be objected that though the absolute nega- 
tion of absolute negation is the counterpositive, yet the 
mutual negation is not the counterpositive of the absolute 
negation of its absolute negation. For the negation of the 
mutual negation of the jar is the jar and when a jar is 
negated, the counterpositive is the jar and not the mutual 
negation of the jar. 

f But this objection rests on the misconception of the 
nature, of the knowledge of the thing having the mutual 
negation. When we have the knowledge of the mutual 
negation of the jar, we do not have, the knowledge of the 
absolute negation of the mutual negation of the jar ; on the 
contrary, the recognised custom of the Old School is ^ to 
admit,, in this case, a knowledge of the absolute negation 
of the absolute negation of the mutual negation of the jar. 
Udayana in his “ lH^jaya-KmumopjaU ” definitely asserts 
this, when he says that the counterpositivencss of a thing 
is the negation of its negation 

Again the teachers consider, the absolute negation of jar- 

«<»cr<if-inn of the iar. Hence 
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the argument that the absolute of the absolute negation of 
the mutual negation of the jar, posits the jar and not the 
mutual negation of the jar, is one-sided having no support 
from any other quarters. 

Thus, the relation determining the substratum of the 
negation of the major term is the relation which determines 
the counterpositiveness, as a generic attribute, of the major 
term which is negated being determined by the relation in 
which it stands. But it may be urged that the last relation is a 
superfluity, so that the major term, as a generic attribute, need 
not be negated being determined by the relation in which 
the major term stands to the minor term. In the inference, 
it has fire, as it has smoke, fire-hood is the major term as a 
generic attribute, whose negation exists in lake etc., in the 
relation of selfsamcncss, in any case. Hence fire-hood need 
not be negated being determined by the relation of conjunc- 
tion in which fire stands to the hill. In other words, the 
statement that fire should be determined by the relation 
of conjunction is unnecessary. 

But this objection is not sound, as there are cases in 
which this adjunct is necessary. Consider, for example, 
the inference, it has the negation, in time relation (through 
the relation of selfsameness), of the qualification of valid 
knowledge which is a feature of soul-hood, as it is soul-hood .2^“ 
Here the major term, “ the negation, in time relation, of 
the qualification of the valid knowledge which is a feature 
of soul-hood,” is determined by the relation of selfsame- 
ness. The negation of the major term, as determined by 
this relation, is qualification of the valid knowledge, which 
is a feature of soul-hood, in time relation^ The negation 
of the major term, as a generic attribute, is also the quali- 
fication of the valid knowledge which is a feature of soul- 

24 All finite things bear time relation to Eternity (Mahakala) and 
every other finite thing. The soul is an eternal substance (nitya-dravya) 
and is, therefore, neither finite not Eternity itself. Hence the know- 
ledge of the soul is negated in time relation.' 
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hood, in time lektion. But the negation of the majot 
term, as determined by time relation, may be negated in 
the relation of selfsameness, and this double negation will 
posit the major term. Hence, like the time relation, the 
relation of selfsameness is also the determinant of the counter- 
positive of the negation of the major term. But in this 
relation the qualification of valid laiowledge which is a 
feature of soul-hood (the negation of the major term) exists 
in the soul which has the middle term ‘soul-hood’ in it. 
Hence the definition does not apply to the inference and is 
narrow. To explain this narrowness of the definition in 
plainer words, the relation in which the major term as a 
generic attribute is negated, should be the relation in which 
the negation of the major term should exist in its substratum. 
Now the relation determining the major term, as, a generic 
attribute, when it is negated, may be selfsameness. Hence,, 
the negation of the major term should bear this relation to 
its substratum. But in this relation such a substratum is 
the soul and the middle term is soul-hood. Hence there 
is not the negation, in the middle term, of existence deter- 
mined by the substratum of the non-existence of the major 
term and as such the definition fails. 

It should be remembered that , here rye have, taken the 
negation of the major terra as a generic attribute and. have 
neglected the- adjunct that the .inajor term, as determined, 
by the relation deterniining it, ; should be negate.d. And 
this neglect is responsible for the narrowness of the .defini- 
tion. If we retain the adjunct, then the definition is no 
longer narrow. For the relation determining the major- 
term is selfsamenessg the negation of the major ..term, in 
this relation, is valid knowledge -ydiich it; a feature of soul- 
hood ; the major term as a generic attribute is the negation 
of the valid knowledge which is a feature of soul-hood, 
in the time relation; the negation of the major term as a 
generic attribute is valid knowledge which is a feature of 



THE FIVE PROVISIONAL DEFINITIONS OF VYAPTI 1 79 

soul-hood, in time telation ; in time relation the substratum 
of valid knowledge which is a feature of soul-hood is the 
finite object (as every finite thing bears time relation to 
every other finite thing) ; the finite object is not the middle 
term soul-hood ; hence the middle term has the non- 
existence determined by substratum of the negation of the 
major term. 

One important point crops up in this connection. The 
example of inference, taken by Mathuranatha, in this case 
has a major term which is universally present. The negation, 
in time relation, of the qualification of valid knowledge 
which is a feature of soul-hood (the major term) exists every- 
where. But according to Gahge^a the five provisional de- 
finitions do not apply to an inference whose major term is 
universally present. Hence the view of Mathuranatha seems 
to be that Gangega’s stricture on the definitions afe not- 
applicable to all inferences whose major term is universally 
present, but to some inferences of such nature. ■ 

However, if we accept the view that double negation 
is affirmation, then the substratum of the negation of the 
major term, in the first (provisional) definition of Vyapti, 
is determined by the relation determining the counter- 
positiveness of the major term as a generic attribute which 
is negated being determined by the relation in which the 
major term stands to the minor term. And as the nega- 
tion of mutual negation is also affirmation, the definition 
applies even to an inference whose major term is determined 
by the relation of identity and when the substratum of the 
negation of such a- major term is determined by the rela- 
tion determining the major term as a generic attribute which 
is negated, being determined by the relation in which the 
major term stands to the minor term. In the inference, it 
has the cow, as it has cow-hood, let the major term be 
taken in the relation of identity. Then the negation of the 
major term is the non-eidstenee of the cow in the relation 
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of identity. The cow or the class-cow in the relation of 
identity is the class-cow. The negation of the class-cow 
exists in its substratum in the relation of selfsameness. 
Hence the substratum of the negation of the major term 
is determined by the relation of selfsameness. Such a sub- 
stratum is things other than the cow. Existence determined 
by these is negated in the middle term cow-hood. Hence 
the definition well applies to this inference. 

But there may be a case of inference in which the sub- 
stratum of the negation of the major term, when taken in 
the relation determining the counterpositiveness of the 
major term as a generic attribute which is negated being 
determined by the relation determining the major term, 
would invalidate the definition. Consider, for example, 
the inference, it has the mutual negation of the jar, as it is 
the essence of jar-hood (ghatatvatva, i.e., the essence of 
the essence of the jar).®® Here the negation of the major term 
is the jar. And as the substratum of the negation of the 
major term is determined by the relation determining the 
counterpositiveness of the major term as a generic attribute 
which, as determined by the relation determining the major 
term, is negated, we get the mutual negation of jar-hood 
as the generic major term and the negation of the mutual 
negation of jar-hood is jar-hood itself. But as the counter- 
positive of a mutual negation is determined by the relation 
of identity, the substratum of jar-hood must be determined 
by this relation. But this substratum in this relation is jar- 
hood. The middle term again is the essence of jar-hood 
in which there is the existence determined by jar-hood. 
Hence the definition fails in this case. 

To obviate this difficulty Mathutanatha points out that 
the major term as a generic attribute should be negated 
absolutely. Let us see how this saves the definition from 

2® Jar-hood is the essence of the jar. But this jar-hood is composed 
of some essence and this is called the essence of jar-hood. 
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narrowness. The major term, in the above inference, as a 
generic attribute is the mutual negation of jar-hood. If 
it is negated absolutely, we get jar-hood. Jar-hood in- 
heres in jars existence pertaining to which is negated in the 
middle term, the essence of jar-hood (as in the essence of 
the essence of the jar, there is not the jar). Hence the de- 
finition applies to this inference and is not narrow. 

The point hinted at here is that if the generic major 
term has absolute negation, then the relation determining 
it is no longer identity, as identity is the determinant of the 
counter positiveness of the mutual negation and not of 
absolute negation. And if identity is not the relation 
through which the substratum of the non-existence of the 
major term is taken, the definition applies to this inference 
and is not incomplete. 

The relation in which the negation of the major term 
should exist in its substratum is sufficiently discussed by 
this time. The next thing is to indicate the nature of this 
substratum itself. This substratum of the non-existence 
of the major term should be undetermined by any other 
thing. In other w’ords, only that substratum is to be taken 
on which the negation of the major term completely extends. 
Understanding this substratum in this sense, let us see 
whether the definition fails in the inference, this has the 
conjunction of monkey, as it is this tree (we have seen in 
the beginning that, according to Raghunatha, the second 
definition is formulated, as the first definition is feared to 
be incapable of explaining Vyapti in this inference). The 
major term, in this inference, is the conjunction of monkey. 
The relation determining the major term is inherence, as 
conjunction is a quality inhering in a substance. The 
essence of the major term is monkey-conjunction. The 
non-existence of monkey-conjunction is either partial or 
complete. On the thing which has the conjunction of 
monkey, the negation is of partial extensity, as some portion 
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of this thing has the monkey-conjunction and some not. 
On the things, which can never have monkey-conjunction, 
the negation is of complete extensity. Now the substratums 
of the negation of the major term monkey-conjunction are 
the root of this tree and the entities having no conjunction 
with monkey. But only the latter, viz., the entities having 
no conjunction with monkey, is to be taken into considera- 
tion, as on these the negation completely extends. These 
entities are quality, etc., on which the monkey can never 
sit. Non-existence pertaining to quality, etc., exists on 
this tree on which the monkey sits. This tree again is the 
middle term. Hence there is negation ; in the middle term, 
of existence determined by substratum of the non-existence 
of the major term and the definition is not invalidated. 

Similarly, the definition applies to the inference, it has 
the negation of specific existence other than that of quality 
and action, as it is quality, because the substratum on 
which the negation of the major term completely extends, 
in the relation of selfsameness, is negated in the middle term 
quality (the negation of the major term gives ms existence 
other than that of quality and action ; its substratum is sub- 
stance, and specific existence inhering in substance is negated 
in quality). 

But there may be a case of inference in which the ques- 
tion of a substratum on which the negation of the major 
term completely extends, does not arise. It has the non- 
existence of monkey-conjunction, as it is existence. In 
this inference, the major term is the non-existence of mon- 
key-conjunction. The negation of the non-existence of 
monkey-conjunction is of partial extension ■ and never of 
complete extension. For the negation of the non-existence 
of monkey-conjunction really means monkey-conjunction 
which cannot be present throughout a tree. Hence, the 
question of the complete extension of the negation of the 
major term in its substratum does not arise in this case. 
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The answer of Mathuranatha to this objection is that 
it is an instance of inference whose major term is univer- 
sally presentee and to this kind of inference, the definition 
does not apply according to Gafigega himself. 

But objection may be raised that the definition is guilty 
of narrowness being inapplicable to an inference in which 
the negation of the major term extends to its substratum 
partially, but in wdiich the major term is not universally 
present. Consider, for example, the inference, it has the 
difference of monkey-conjunction, as it is a quality. Here 
the major term is difference of monkey-conjunction or the 
mutual negation of monkey-conjunction. The negation or 
the mutual negation of monkey-conjucdon is monkey-con- 
junction. This monkey-conjunction always exists on the part 
of an object. Hence the substratum of the negation of the 
major term is of partial extension. The major term, “ dif- 
ference of monkey-conjunction,” is also not universally 
present. Hence the definition fails in this instance. 

Mathuranatha meets this charge in two ways. Firstly, 
to those, who take the difference of monkey .-conjunction 
to be kevalanvayi (as there is always the difference _of 
monkey-conjunction in a part of the objectwhich has the 
conjunction of monkey and in all other objects having no 
such conjunction), the definition is not faulty, as the .claim 
of the definition., to apply to a kevalanvayi inference, is. set 
aside from the beginning. But those who.^ do. not take .the 
major term, in this inference, to be kevalanvayi or univer- 
sally present, consider the negation of mutual negation 
of the thing having partial location .of some other thing .in 
it, to be a separate negation which extends, completely to 

•26 Ihe .major term in the inference, it has the non-existence of 
monkey-conjunction, as it has existence, is universally present, because 
there is the non-existence of monkey-conjunction in every object. When 
the monkey. is on the tree, there is the non-existence of monkey-con- 
junction at its root and on all other objects, with which the monkey is 
not united. According to some logicians, ' however, this is not a gen- 
uine Kevalanvayi . inference., ., ■ 
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its substratum. The negation o£ the mutual negation of 
monkey-conjunction, thejrefore, has a substratum to which it 
completely extends. Thus the objection is misconstrued. 

We have by this time indicated the exact significance 
of evety term in the definition (of Vyapti) — the non-exist- 
ence, in the middle term, of objects having a substratum 
in which the major term is negated, determines Vyapti. 
We have seen that the non-existence determined by the sub- 
stratum of the non-existence of the major term is a general 
negation, the existence pertaining to the substratum of the 
non-existence of the major term, is determined by the re- 
lation determining the middle term, the negation of the 
major term is determined by the relation and essence deter- 
mining the major term, the substratum of the non-existence 
of the major term is determined by the relation of selfsame- 
ness and lastly on this substratum the negation of the major 
term is to extend completely. But objections may be raised 
against the view that existence pertaining to the substratum 
of the non-existence of the major term, is determined by the 
relation determining the middle term. So before we begin 
our discussions on the second definition, let us set aside 
these objections. •- 

In the first place, the definition applies to a fallacious 
inference like, it has fire, as it has space, if the existence per- 
taining to the substratum of the non-existence of the major 
term,- is determined by the relation determining the middle 
term. For the relation determining the middle term, in 
this case, is inherence, and the middle term space does not 
inhere -in lakes, etc., which are the substratum of the non- 
existence of the major term. 

Secondly, the definition does not apply to a correct 
inference like, it is a substance, as it has existence other 
than that of quality and action. For here the relation de- 
termining the middle term is inherence ; the major term is 
substance-hood; the substratum of the non-existence of 
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substance-hood is quality and action ; existence pertaining to 
quality and action is determined by inherence ; the middle 
term is existence other than, that of quality and action, i.e., 
existence inhering in substance ; existence inhering in 
substance also inheres in quality and action, as existence 
is a common feature of these three ; and so there is not 
the negation of location pertaining to the locus of the 
non-existence of the major term. Thus the definition is 
narrow, as it does not apply to a correct inference. 

Thirdly, in the inference, it has existence, as it is a sub- 
stance, the definition is frustrated, because inherence, parti- 
cularity and negation, which are the substrata of the 
non-existence of the major t(Tm, have never their location 
determined by the relation of inherence which is the rela- 
tion determining the middle; term. 

In answer to these objections, Mathuranatha adds fresh 
adjuncts which make the definition applicable to all cases 
of inference whose major term is not universally present, 
including the above three. Let us try to understand the 
definition in this new perspective. The general negation 
of existence pertaining to the substratum on which the nega- 
tion of the essence of the major term completely extends, 
through the relation of selfsameness, is to be taken in the 
relation of selfsamencss as determined by the location de- 
termined by the relation determining the middle term which 
exists in the substratum which is determined by the essence 
determining the middle term. In comparatively plain lan- 
guage, it means that the non-existence, pertaining to the 
substratum of the negation of the major term, should be 
determined by such a relation of selfsameness®'^ as has for its 

According to Navya-Nyaya, the diiFerence of the relate makes 
the relation different. The relation of conjunction, for example, is 
conjunction-pertaining-to-the-jar, when the jar is in conjunction with 
the ground; conjunction-pertaining-to-fire is another type of the re- 
lation of conjunction, when fire exists on the hill, and so on. Thus 
the relation of conjunction is manifold. Similarly the relation of self- 
sameness is different with the difference of the terms related. 
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term (the term related) the middle term which is determined 
by the essence and relation in which it exists in its substra- 
tum, the minor term. To make it simpler still, the middle 
term exists in a particular relation and as a nature or essence ; 
the location of the middle term, so conditioned, bears the 
relation of selfsameness to the middle term, the located ; 
this type of selfsameness should be the determinant of the 
non-existence pertaining to the locus of the non-existence 
of the major term ; the existence pertaining to the locus 
of the non-existence of the major term, may be taken 
in any proper relation and need not be, exclusively, 
determined by the relation determining the middle term. 
Let us see how the definition, understood in this sense, ap- 
plies to the inference, it has fire, as it has smoke and to 
other inferences where the definition is alleged to be inappli- 
cable. We shall also show that the definition, taken in 
this light, is not too-wide applying to wrong inferences. 
To take the inference, it has fire, as it has smoke, the sub- 
stratum of the non-existence of the major term fire is lake, 
part of the smoke, etc. The essence determining the mid- 
dle term is smoke-hood (here smoke is taken as smoke and 
not as causing invisibility and so on). The relation determin- 
ing the middle term is conjunction. The substrata 
of smoke in the relation of conjunction are hill, kitchen, 
etc. Thus smoke possesses the virtue of being located in 
the relation of conjunction and can exist, as smoke, on the 
hill, Idtchen, etc. This virtue of being located in the re- 
lation of conjunction and existence, as smoke, on the hill, 
kitchen, etc., bear the relation of selfsameness to smoke, 
the existence pertaining to lake, part of the smoke, etc., 
in time relation or conjunction, or inherence, or any other 
relation, should be, through the relation of selfsameness, in 
the middle term smoke. But the negation of existence, as 
determined by the relation of conjunction or time relation, 
pertaining to the lake, or the negation of existence, as deter- 
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mined by the relation of inherence, pertaining to the part 
of the smoke, is universally present, when it exists in its sub- 
stratum in the relation of selfsameness whose term (the 
related) is the location of smoke, as determined by the re- 
lation of conjunction whose substratum is hill, etc., on which 
again smoke exists. In other words, existence of lake, as 
determined by the relation of conjunction, or the existence 
of the part of smoke, as determined by the relation of inher- 
ence, is everywhere and everywhere negated in the relation 
of selfsameness whose term is the smoke, as determined 
by the relation of conjunction and as existing on the hill, etc., 
for such a negation is one whose counterpositive is deter- 
mined by a relation of an opposed substratum 

^r'RT'T) and a negation of this kind is 
universally present. Hence such a negation exists in the 
middle term smoke and the definition is not faulty. 

Similarly, in the inference, it has existence, as it is a 
substance, location pertaining to particularity, inherence 
and negation, which are the substrata of the negation 
of the major term, existence, is negated in the middle term, 
substance, in the relation of selfsameness whose term is 
existence as determined by the relation of inherence. For 
particularity, inherence and negation cannot exist in the 
relation of selfsameness whose term is existence which irheres 
in substance, attribute and action (and not in particularity, in- 
herence and negation) and the negation of these categories, 
in the said relation, is a negation whose counterpositive is 
determined by the relation of an opposed substratum. But 
such a negation, being universally present, is also present in 
the middle term. Hence the defi- nition applies to this case. 

Likewise, the definition does not apply to the falla- 
cious inference, it is a substance, as it has existence.^® 

28 The inference, it is a substance, as it has existence is no falla- 
cious, if the middle term existence means existence-inhering-in-sub- 
stance. But if it is taken as simple existence, the inference is wrong. 
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For here the major term is substance-hood ; the substratum 
of its non-existence is attribute, action, etc., in the middle 
term existence, existence pertaining to attribute, action, 
etc., in the relation of selfsameness, whose term is exist- 
ence as determined by inherence, is not negated, as exist- 
ence exists on itself in the relation of selfsameness. 

Let us now see whether the definition applies to the 
inference, it is a substance, as it has existence other than 
that of quality and action. Here the substratum of the non- 
existence of the major term is quality, action, etc. Existence 
pertaining to quality, action, etc., in the relation of 
inherence, is to be negated in that relation of selfsameness 
which has for its term., the middle term, as determined by 
the relation in which it exists in its substratum and by the 
essence deternfining it. But the middle term is existence 
other than that of quality and action. Hence existence 
pertaining to quality, action, etc., is to be negated in the 
relation of selfsameness whose term is existence other than 
that of quality and action, i.e.. existence of substance. But 
such a negatron is universally present. Hence, the charge 
of narrowness of the definition fails, as it applies to this case. 

In the same manner, let us see whether the definition 
applies to the fallacious inference, it has fire, as it has 
space. Here the substratum of the negation of the major 
term fire is lakes, etc. Existence inhering in lakes, etc., is 
to be negated in the relation of selfsameness which has for 
its term the middle term, space, as determined by the 
relation in which it exists in its substratum and by the 
essence determining it. But space has no substratum. 
Hence such a relation of selfsameness is logically absurd. 
And as a consequence, the question of the application of 
the definition to the fallacious inference under discussion, 
does not arise. 

( To be Continued ) 



FULL LIGHT ON THE REAL SITE OF THE 
BHARADVAJA^RAMA 

By R. M. Shastri 
I. Introductory 

The ptesent subject has been in course of discussion in 
our local dailies for several months. Over a dozen of 
learned writers have already presented their viewpoints 
before the readers of these dailies. I will make a com- 
prehensive note of all the available data and arrange them 
here for my intelligent readers to form their own final 
judgment. 

Dr. Kailash Nath Katju has made a thorough attempt 
to establish a prima pack case in his plausible articles.^ 
He has been followed by Prof. N. N. Ghosh^ who is 
more speculative than realistic, and Mr. C. P. Mittal, 
C. E. Engineer® whose articles present merely freakful 
manoeuvring and argtmentimi bacuUnum rather than any 
‘ historical facts ’ which he seems to have accredited him- 
self with the contrasting preference to ‘ sentiments ’ which 
he has farthered upon two other scholars who on account 
of having honestly differed from him or Dr. Katju have 
been the victims of his depreciatory criticism. The afore- 
said three writers have disputed the genuineness of the claim 
of the- present site of the BharadvajaSrama to its being 
the original and ancient one and have sought to locate 


1 Vide, the Sunday leader and A. B. Patrika, both dated August 19, 
as well as the Bbarata, September 2, 1945. 

2 Vide, the Sunday Leader, August 26, and the Sunday A. B. Patrika 
September 2, 1945. 

3 Vide, the Sunday Leader and A. B. Patrika, September 2, and the 
Sunday Leader, November ii, 1945. 
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the old Agrama of Valmiki’s days at about 45 (of at least 
10) miles west of Allahabad on the bank of the Yamuna, 
which according to them then flowed into the Ganga 
there. 

The other side has, so far, been represented by Dr. P. K. 
Acharya^ and the late Rai Bahadur Kaushal Kishor alias 
^ri Bhikhari Sewananda® as well as by Kunwar Koshalesh 
Prasad Narayan Singh of the Baraon State,® all holding 
the A^rama to - have always stood in its original place. 
Dr. Acharya has more or less made a bare statement of 
facts. §ri Bhikhariji has amplified his article with argu- 
ments bearing on Rama’s journey from Ayodhya to Citra- 
kuta. And the Kunwar Saheb has met Dr. Katju’s 
point of 10 kro§a distance by proving a KroSa to have been 
equal to 4 miles and by suggesting that Citrakuta in the 
Valmiki- Ramayana means the commencing point of the 
range of hills of that name 15 to 20 miles north of Dr. 
Katju’s modern Citrakuta (/.<?., the present Kamada-giri) 
which name denoted no particular hill in the whole 
range before Rama. A gentleman from Jhansi has, 
in his letter to the Editor, B. Vatrik^ correct- 

ed a wrong statement of both Dr. Katju and Mr. 
Mittal, telling us that the present distance of the Ganges 
from Kanauj is only 3 miles and not 12 as mentioned by 
them. Mr. V. K. Mathur of Bijnore appears to be still 
studying the subject without throwing his weight on either 
side. Mr. Shivanath Katju after restating Dr. Katju’s 
case, has, given expression to his own idea that “ the 
Ashram of Sage Bharadwaj was and should be taken to be 
where it is located at present ” ; and the same has been 


^ The Sunday A.. B. 'Batrika and the header, September 16 and 
November, z% 1945. 

® The Sunday Leader and A B. Pairika, September 16, 1945. 

® The Sunday Bharat a, September 30, 1945. 

’ Dated 2-9-45 , • 



REAL SITE OF THE BHARADVAjAgRAMA 191 

amply confirmed by Mr. “ Murlidhar ” (Allahabad ), an 
octogenarian, who has been “almost all his life” in close 
touch with the said A^rama and who has brought to light 
certain incontestable ‘ facts gathered from his long ex- 
perience and observation.’® A few other gentleman in- 
cluding Pandits Kedarnatha Acharya, Jagannatha Prasad 
Shukla, etc., have also discussed the subject in the Hmdi 
daily, the Bharata. 

Dr. Katju avers to have given publicity to his view in 
order “ to invite discussion on this most important topic.” 
And Mr. S. N. SanyaP earnestly hopes that “ this question 
should be further discussed ” and “ an authoritative light 
thrown on the actual position of Bharadwajashrama.” I 
do not know if the subject has already been sufficiently 
discussed to the satisfaction of both the gentlemen. But 
I am quite confidently and positively aware that the task 
of throwing authoritative light, which none have so far 
succeeded to throw or sufficiently and fully release, 
remains yet unaccomplished and as such falls to my lot. 

Now, as one who, some years ago, studied the present 
subject as minutely as a student of Sanskrit interested 
in the ancient history and topography could and also as 
an humble member of the Bharadvajagrama Reconstruc- 
tion Committee set up by our most revered countryman 
and citizen. Pandit Madan Mohan Malaviya, it behoves, 
and devolves on, the present humble writer to take a stock 
of the arguments advanced and facts given by his precur- 
sors in favour of their respective views and to give out 
the whole truth in its right setting, so that the possibility 
of a defective vision leading to the formation of a wrong 
judgment may be entirely precluded from the view points 
of all the seekers after the truth of the matter, and that 

® Vide, his letter to the Editor, M. B. PairiAa, October 25, 1945. 

* M. B. Pafrika, August 20, 1945. 
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all the writers on the subject, being no more prone to fall 
into Charybdis in their attempts to avoid Scylla, may be 
enabled to revise their deflective or divergent inferences 
in the light of the present synthesis and arrive at a 
common and yet sound conclusion. 

At the very outset, it may be told that, apropos of my 
researches bearing on the present subject (embodied in 
a short paper which I read in the History Section of the 
All-India Oriental Conference, Beneras Hindu University, 
on January 2, 1944, and which, though a little too awk- 
wardly tampered with in the press, appeared, under the 
czption Ancient Prajdga, in the Allahabad University Maga- 
e(ine^^ and according to my most up-to-date knowledge, 
the hypothesis of Dr. Katju and his supporters amounts 
really to no better than a preposterous, fantastical and 
arbitrary conglomeration of promiscuous fragments and 
is wholly untenable. For, as will, for good and all, be 
quite evident from an attentive perusal of the present paper, 
the Bharadvajagrama has always remained in its original 
place and has never shifted even infinitesimally. Neverthe- 
less, it has gradually diminished in area,— which (accord- 
ing to the Vdlmikiya-'K.dmdyapdP-,wz% represented by a clus- 
ter of trees occupying not less than 4 to 5 sq. miles {asra- 
mam Krota-mdtre tu dadrsuh Pindita-drumam), vrhcxt 
whole retinue in the form of a vast army of Bharata (for 
whom this place is said to have turned into the level 
ground of 5 jojanas from all sides— AT. IF. R., 104. 29. 

Vulgate, 91.29-50) was lodged and entertained by a stroke 
of the Sage’s Divine power, — and which has, in very 
recent times, been limited to what could originally have 
been the actual site of the great Sage’s individual residence 


Vol. XXII, No. 3 (February, 1944)^ pp. 74-79. 

Ayodhyakanda, in its North Western Recension, Canto 102, 
and Bengal Recension (Gorresios edition), canto 98, stanzas 22-23. 
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(or place of meditation and worship), apart from the 
whole Asrama under the supervision of that Patriarch 
-{kula-pati) with thousands of inmates living in their sepa- 
rate huts standing in open space at some honourable dis- 
tance from one another in a glaring antithesis to a 
modern University whose hostels present a much-too con- 
gested aspect. This &nd&nt Kt’ofa-mdtra site of the origi- 
nal Asrama must have extended over many times more the 
grounds occupied by the present Allahabad University 
with all its Colleges and Hostels, covering the whole high 
level from the present Rajapur and new Katra to the Dar- 
bhanga Castle and the Ananda Bhavana below which the 
sacred confluence of the Gahga and Yamuna would be 
visible during at least the four months of the rains (July to 
October) even as late as Akbar’s times. There is abso- 
lutely nothing in the V.-Rdmdyma to show that the 
BharadvajaA'ama or the confluence of the two sacred 
rivers at which it stood could ever exist a\vay from modern 
Prayaga (Allahabad). The whole error lies in the defi- 
cient handling of the V. R. text by Dr. Katju. 

A superficial study of some popular edition of wdiat 
is only the Southern recension of the lA-R. has led Dr. 
Katju to some “ reflections ”• and certain “conclusions” 
which,, to an average reader might appeal as captivating 
‘ confections,’ and amazing ‘ allusions but to a genuine 
researcher must appear only as. . their _author’s vagarious 
‘deflections -apel sclf-hypno.tising ‘illusions.’ In fact, 
die basis .of his study, seems to be neither whole nor safe 
and reliable enough to deduce, .any authentic conclusions 
therefrom. The. world of letters- shall ever remain indebted 
to the Bhandarkar Research Institute, Poona, for its most 
laudable enterprise of bringing out a thoroughly critical 
edition of the Mahdbhdrata. None, however, have, so far- 
embarked upon producing a similar edition of the V,-R., 
excepting, the International Academy of Oriental Research, 
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Lahore, that has published only the first 6 cantos of its 
Balakanda edited by Prof. Raghu Vira. Let us hope that 
th? Ganganatha ]ha Kesearch Institute^ Allahabad, establish- 
ed in North India with the similar aim as the B.O.K. Insti- 
tute in South India, will suitably meet that long-felt 
need of the inquisitive scholars. A partial atternpt was 
made by the Research Department, D.A.-V. College, 
Lahore, to publish a critical edition of the North Western 
Recension of the K.R-. and, fortunately, its first product 
in the direction (with which we are mostly concerned 
in our present discussion), the Ayodhyakanda edited 
by Pandit Ram Labhaya, M.A., is already in our hands 
since 1928. Besides a coordinative comparison of the 
above and Gorresio’s edition (of the Bengal recension) 
with the popular one representing the Southern recension 
(which latter I am referring to as the Vulgate), a minute 
study of certain portions of the Vulgate itself would con- 
vince an impartial student of the futility of the stand taken 
by Dr. Katju and other gentlemen of that ilk. 

Again, Dr. Katju, whose special study and contribu- 
tion belong to other fields, might “ have not come across 
a discussion of this topic anywhere in the light of the des- 
cription in the Ramayana” ; but the fact of the matter would 
remain that at least three men have, from time to time, 
written on it before him. Firstly, F. E. Pargiter, wrote 
in the Journal of the Kojal Asiatic Society (London), 1894, on 
the ^’’Geography of Kama’s Exile,” drawn not only mainly 
from the V.-K. but also from the Mahdbbdrata, in more than 
4 forme's (pp. 231-264). Next, Mr. T. Parainasiva lyar, 
having arrived at certain conclusions from his study of 
the V.-R. during 1922-26 (with his zeal revived by certain 
disagreeable words of the late Dr. Rabindranath Tagore 
expressed in June, 1934, and by the speeches delivered in 
July, 1934, of Pt. Jawahat Lai Nehru and Raja Gopal- 
achary a happening to identify Lanka with Gey Ion), ultima- 
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tely in 1940 published his “ Ramdjana and Lafikd” (Parts I 
and II). He has located Lafikd lo, the north of Jubbulpore 
(C.P.); and, discussing the present topic^^ the conclusions 
about Bharadvaja’s A^rama so very similar to Dr. Katju’s, 
he has, to a great extent, anticipated the fruits of the latter’s 
labour. And, lastly, as already mentioned above, I myself 
have contributed a short paper on the same topic, basing 
my contentions chiefly on the V.-R. and substantiating 
them further by references to other things also. 

Dr. Katju (followed by Mr. Mittal) has in his argu- 
ment, made much of the point of river deflections and has 
really overhit the instance of the Ganges. Kanauj, — regard- 
ing which he has modified his observation in the. Bhdrata^^ 
to the effect that formerly the Ganges was flowing below 
its walls and subsequently the river had shifted 12 miles 
away from it and is now again coming nearer, still remain- 
ing 7 miles away from, the town, — ^is, as already pointed 
out by Mr. D. N. P., Jhansi, a wrong instance. Had Dr. 
Katju ever visited Patiali-on-the Ganges in Etah district 
or Kampila in Farrukhabad district or the Town-hall of 
Fatrukhabad, or had he only read the accounts of these 
and some other places on the Ganges in certain districts 
of the United Provinces in the Gazetteers, he would have 
furnished more appropriate and correct instances. Patiali 
and Kampila which originally stood on the Ganges have 
now only an old stream of the same river named ‘ Buphi- 
Ganga ’ (Old Ganges) left there, whereas the main Ganges 
has now gone very far to the north from these two places. 
And the Town-hall of Farrukhabad popularly known as 
Qita, where the local Public Library is situated and which, 
presenting the highest level, is believed to be the original 
place of Draupadi’s Svayad/vara, had the Ganges flowing 
below in recent times, the old bed being still called Tardl. 

On pp. 10, 100, loi, and Preface, pp. i, 28-29, 

IS September 2, 1945. 


The river has, however, gradually shifted 3 miles to the 
north. The instance of the Ganges at Ballia which has 
had three cities of that name preceding the present one 
in quite different localities or of the Ramaganga in cer- 
tain places would have been perhaps more accurate and 
impressive. But, then, these and such other instances 
would prove or disprove nothing about the ancient site 
of the confluence of the Gahga and the Yamuna ; and a mere 
conjecture of “ a fairly large fluctuation in the course of 
either . . . . to be involved ” cannot establish the an- 
cient confluence in question near Rajapur or Lalapur 
in the Banda district. ■ 

Dr. Katju’s imagination “that the Rishi abides with 
us always in spirit on the confluence shifting from place 
to place ” has, like a truism, very much influenced several 
writers on the subject, not barring the late ^ri Bhi- 
khariji, who in the second paragraph of his article has, in 
spite of locating the Bharadvajagrama correctly “ at the 
same place where it is at the present day,” written, “It 
should be noted ..... the ashrama automatically 
moved along with it (/.e., the confluence).” But such 
remarks can be treated as no better than a purely frantic 
and non-sensical travesty. Before Akbar’s Bund, the 
confluence, at least during the rainy season, was actually 
just below the present Bharadvaja^tama, which lay on the 
left bank of (a stream) the Yamuna even as late as in the 
14th century when the Adhyatma-Kdmdjana^^ was com- 
posed^® ; but in what sense could it be shifting at a dis- 
tance of about 3 or some times (as this very year) even more 
than 4 miles from its real place near the present Ananda 
Bhavana to the sandy banks of the Triveni, due north to 

(Mentioning it in VI. XIV, 12). , 

Vide, th.& Ganganatha Jba Research Institute Journal, Vol. I, Part 2., 
Februat}!-, 1944, pp. 215 — 239 ; the Allahabad JJmversity Magazine Vol. 
XXIIj No. 3, February 1944, p. 79. - 
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Arail— Some^vara, where the confluence must have stood 
often for the winter and nearly always for the summer ? 
Or, why should pilgrims from all over the country, after 
having a dip in the sacred confluence at the Bund during 
the rains and at about a mile or two miles further east 
during other parts of the year, make it a point to take 
all the trouble of covering an additional distance of 2 to 
4 miles for a sight of the said Agrama, and not suppose 
like Dr. Katju and others that the ASrama in question 
changes places from the Bund Road near the Fort to op- 
posite the Some^vara Temple in the south and the Akeld 
Pe 4 (Single Tree) Patha^ala in the east from time to time 
and that therefore they need not go beyond the confluence 
itself to offer their worship to the said ASrama ? Or, does 
Dr. Katju think that a distance of 2 to 4 miles is quite 
negligible in his new theory of the Bharadvaja^rama 
following the shifting of the confluence from place 
to place? In fact, the Bharadvajagrama has always stood 
in its own place and commanded the respect of its pilgrims, 
irrespective of the shifting of the confluence during 
various seasons, just like the Allahabad Fort Temple or, 
to some extent, even the Temple of Dattatreya and the 
residence of the well-known Naga Baba near it, in out 
own times. And, so, remarks like the above which are 
calculated to mitigate the greatness or importance of its 
particular locality are only apt to miscarry and fall flat. 

2. Ayodhyd to SrAgaverapura 

Except for a few deficiencies the late Bhikharijt’s 
article gives almost a correct view of the whole matter 
both as regards the Bharadvaja^rama as well as Rama’s 
route from Ayodhya not only to ^fngaverapura but also 
up to Citrakuta. I have already exposed the meaning- 
lessness of his admission that “ if the confluence shifted 


R. M. SHASTRI 


198 

on account of the changing courses of the two rivfers the 
ashtama automatically moved along with it.” Another 
point in his article, namely, that according to Valmiki in 
between the Syandika (Sai) and Sringaverapura (Singraur) 
there were a few small kingdoms ” lacks cogency and 
relevancy to the present context. Here he is misled 
perhaps by the wrong Tilaka commentary of Rama.^® 
Govindaraja interprets the passage differently. To me, 
however, the reference seems to point to the same fact as 
mentioned in the Vulgate or the Or, it may be 

a corrupt reading of something originally referring to 
Guha’s territory. Or, again, it only suggests that there 
was the dependent kingdom (of Guha) whose trustees 
were the great potentates of Ayodhya.^® 

Then, again, I am simply amazed to find an amusing 
and puerile observation in that veteran’s article as follows : 
“ What leaves one wondering is that plenty of jungle was 
available close by in the north in the submontane tracts of 
the Himalayas where the period of the Vana-vasa could 
well have been spent and more comfortably too, e.g., at 
one of the places now occupied by hill-stations. Then, 
why this journey to the South, in the country of cannibals 
and hereditary enemies of the rulers of Kosala ?” The 
writer himself has forthwith suggested “ spirit of adven- 
ture ” and “possibly also the desire to live as far away 
from Ayodhya as possible ” to be the reply. 

But any one who has studied the Ramdjam not in 
passing only but a little carefully cannot raise a funny^ ques- 
tion or suggest a silly reply as quoted above. When 
Rama is ushered in the presence of Kaikeyi and DaSaratha 


On the Vulgata, 11 . 50.11. 

” IL 31.2a. N.ir.R., 

34.16. 

cf. Vulgate, II. 52.72 and 50. 38-39. 
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seated togethet, the Queen at Rama’s request discloses that 
she has been granted two boons by the King. — Firstly, 
that in Rama’s place Bharata should be annointed, and, 
secondly that Rama should immediately start for and live in 
the Dandaka Forest for 14 years.®” ‘Dandaka in the South ’ 
is already mentioned by Manthara reminding Kaikeyl of 
the occasion for the latter to get the two boons from 
DaSaratha.®^ Subsequent references to the uninhabited for- 
est of Dandaka are too numerous to be specified.®® Suman- 
tra informs Bharata that Guha, king of the Nisadas, who 
was old and a friend of Rama, was an expert in the know- 
ledge of the Dandaka forest and that he must be knowing 
the whereabouts of Rama and Laksmana. Pargiter has 
concluded his discussion on the location of this parti- 
cular forest region®® as follows : “ Dandaka, therefore, 

appears to have been a general name which comprised the 
forests from Bundelkhand down to the river Krishna. North- 
wards it must have stretched well up to the Jumna, 
for King Guha of Sringaverapura is described by his 
charioteer to Bharata, as being well-acquainted w;ith 
Dandaka forest,”®^ the reference being to Gorresio’s edi- 
tion of the V.-R.. Thus, the submontane tracts of the 
Himalayas are entirely out of question in view of Rama’s 
acceptance of Kaikeyi’s definite bidding for the Dandaka 
forests, since he was given no alternative of the ordered 
jourriey to the south. And, first of all, when he left the 
boundary of his own territory of KoSala, Rama entered 


JV.!F*R., 19.56 and 59; and 37^ ■ . . . 

N.ir.R., XI. 12; Vul§cite,^.iz. ' \ 

22 isj.I|r/R.j 19*67; 21.56 and 26.28 ; 29.38; 34.2 and 5 ; 78. 47; 
96.5; 104.60; 115.20 and 23; Vulgate ^ L 1.40; IL 19.23; 

20.283 30-51 ; 21.64 ; 50.59 ; 60.5 ; 72.45 ; 84.12 ; 91.59 ; 101.23 and 25-26 ; 
107.16-17; etc). In the N . W . R ,, ^ 6 ,^ = Vulgate ^ 84.12. 

On p. 242 of his papet, Geography of Kamazs 'Exile 
2^ Ajodhyakanda ^ 92.3. 
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that of his bosom friend (sakhd), Guha, a forester^® wliose 
capital- was at Sfhgaverapura and who knew the Dandakas 
too well. Rama did so most probably in order to overtly 
appraise him with his own sudden turn of luck and covertly 
to awaken his friend’s jconcern in his own immediate .affairs 
as well as perhaps to consult him about the Dandakas 
whitherward he was bound and of which his forester 
friend was a specialist. And we know that, in fact, Guha’s 
emissaries followed Rama closely from Srhgaverapura up 
to - the Bharadvaja^rama and kept themselves in hourly 
touch with even his further movements towards Citrakuta 
(a step in the direction of the Dandakas). They commu- 
nicated all the news of Rama’s up-to-date whereabouts 

to Guha, who as a feudatory chief ,2® had to serve as the 

middleman between Ayodhya and Dandaka or. between 
Kaikeyi-cum-DaSaratha and Rama to confirm ' the accom- 
plishment of the latter’s ill-fated banishment through 
Sumantra, the royal charioteer and minister, as the mes- 
senger.^’ This is the purpose of Rama’s bending towards 
this side and not as the belief of the local inhabitants of 
Singraur relied upon by ^ri Bhikhariji would have it, 
“that it was the desire of meeting her ' Santa Devi 
married to Rsyasrnga) ... . which impelled Sri Rama 
to- -swere in this direction instead of trekking directly to 
the south towards Prayaga.” : It is . also not. only doubtful 
but highly improbable if the Ganges -in those good.. old 
days" was, as in our times, narrowed enough to aftbrd a 
ferry to cross it easily by boat opposite Prayaga from 
Phaphamau side, . .especially- , when, in .order to. cross the 
Yamuna before the Desire-fulfillirig Banyan .'.free near 
Prayaga, the two brothers- -had- no means- othc-r than-of 


25 N . IKR ., 5i'.9, II, 24;! 2.3, 5-6] 96.3-4; 9S. 5,7-8 ; 102.2-3.- 
28 N . W '. R ., 51.15 ; Vulgate , 56.38-39. 

2’ Vulgate , 57. 2-3.. 
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preparing a raft for themselves.^® And Santa Devi was, 
in reality, the daughter of Ramapada, king of Anga, 
who was a close friend of Dagaratha.^^ She was neither 
Dagaratha’s daughter nor Rama’s sister in the real sense 
as alleged by Sri Bhikhariji except according to friendly 
relationship, which also explains the word Jdmdtd (son- 
in-law ) in 1 . 9.19. Another reason of the said swerving 
might have been that, next to Ayodhya, it was this south- 
eastern most extremity of the Kogala country adjoining 
the forester Guha’s territory®® with which Rama should be 
quite familiar, owing to his own mother, Kaugalya, hailing, 
very probably, from®i and his maternal uncle belonging to, 
this very part of Kogala, as is also suggested by the fol- 
lowing words of Sumantra addressed to Rama when the 
former was reluctantly going back to Ayodhya : “ Or, 
again, shall I tell the Queen (meaning Kaugalya), ‘ I led 
your son (i.e. Rama) to his maternal uncle’s place {lit. fa;mily) 
and you, therefore, need not worry ? Fain should I 
abstain from telling a thing like that even if it were false. 
How shall I tell such an unpleasant truth?”®® Rama’a 
maternal uncle had also given him (possibly at a time 
when Rama had at an earlier occasion been to his place) an 
elephant, ^atrufijaya, by name, which among many other 
precious things was given away to Vagistha’s son, Suyajna, 
by Rama when leaving for the forest,®® and which marked 
the front of Bharata’s army visiting Rama at Citrakuta.®^ 
And thousands of villages which belonged to Kaugalya as 

28 Vulgate, 55.4-6 and IJ-19; N.JV.R., 59.3-5 and 11-18. 

Bala-Kanda, Vulgate, 9.14, 18; 10.32-33; 11.3, 19, 30-31; and 
18.6.: ‘ • ■ . ' 

N.IV.R., 50.24-27; Vulgate, 50.8-11. 

JV.ir.R., 26.7. 

N.IV.R. 55.8-9; Vulgate and Goviudar^a's Text, 52. 45-46. 

N.W.R., 33.9; Vulgate, 32.10. 

W.IF.R., III. 14; Vulgate, 97.23. 
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her exclusive property {lit., means of subsistence^*®) were in 
all likelihood, her strt-dhana she had obtained from her 
brother or father (whose name occurs as Bhanumat in the 
Vulgatfi^') and were most probably situated in this very part 
of the Ko^ala country, which Rama must have previously 
visited more than once. So it would be quite natural 
if Rama passed through that favourite region on the 
eve of his long sojourn in a far-off uninhabited country, 
if we bear the above-mentioned facts and considerations 
in mind, Rama’s old and very fast friendship with Guha,®^ 
Bharadvaja’s old acquaintance with Rama indicated by the 
words : “ O Kakutstha, I see you come here or hither- 

ward after a long time,”®® and the rather personal touch in 
die description of this country-side people closely following 
Rama and the latter’s pathetic appeal to them to return®® 
become thoroughly intelligible. Otherwise, queries as to 
(i) when could a fast friendship of Rama with Guha be 
contracted and have developed, (2) when could Bharadvaja 
have previously chanced to meet Rama on this side, and 
(3) why were those country-side people feeling so much 
attached to Rama, or why was he himself so much moved 
by their accompaniment on that particular occasion, 
cannot be satisfactorily answered. 

Another loop-hole in Sri Bhikhariji’s article is to be 
found in the following words : “ Tons . . . ■ ‘ Tamasa ’ 
.... Close by is shown in the place where Sarwan was 
killed accidentally by Maharaja Da^aratha.” But the name 
‘ Sarwan ’ is nowhere to be seen in the V.-R. The Vulgate 


3 ®M.r.R., 34.16; Vulgate , 31,22.. 

L13.26. 

3 ’ N.ir.R., 51.9; 52.3, 5-6; 56.3-4; 98.5,7-8; 102.2-3 and 12; 
Vulgate , 50.33, 56, 42-43; 51.4, 6, 27; etc. 

a® N . IV . R ., 58. 21 ; Govindaraja’s text, 54.21. 
a® N . IV . R ., 50. 20-24; Vulgate , 50.4-7. 



REAL SITE OF THE BHARADVAJAgRAMA ZO^ 

(in Chapters 63-64 where the story of the ascetic boy killed 
accidentally by Da^aratha is described) mentions no name 
at all and refers to the victim by certain epithets only, such 
zs fapasvin, rsi, Mpasa, maharsi ^ vanaprastha , brahmavadinjmmi- 
putra, muni. The N.IKR. gives the same story in Chapters 
69 and 70 and in the latter the boy’s blind parents call him 
by the name of Yajnadatta, which is also found in the 
Kdmdjana-MuTijarl, the famous iith century rendering of 
Rama’s story by the great polymoth of KaSmira, Ksemendra. 
Even about the origin of this ascetic boy there is no 
unanimity. The southern tradition followed by the 
Vulgate and Kalidasa^® as well as the latter’s com- 
mentator, Mallinatha, describes him to have been a 
non-twice-born issue of a Vai^ya father and a ^udra mother ; 
and this is why Da^aratha did not incur the sin of killing 
a Brahmana. But, then, how can the above version of the 
boy’s origin be reconciled with his performance of the 
Vedic study, Sandhya and fire-worship^^ and with his vari- 
ous epithets including rsi, maharsj and hrahmavddin mentioned 
in the Vulgate itself, as also with the following words of the 
blind father, “O King, because the ascetic boy was killed 
unknowingly by you, a Ksatriya, therefore the sin of killing 
a Brahmana does not forthwith invest you Ksemendra’s 
Rdmdjana-manjart (Ayodhya-parvan, v. 953) seems to have 
followed a version which admitted the full-fledged Dvija 
(=Brahmana) — hood of the ascetic boy. how- 

ever, has a middle course to follow in that the boy in- 
formed Dagaratha that he was “ begotten on a ^udra mother 
by a Brahmana father living in the forest and was, therefore, 
not a [full or genuine] Brahmana (=Dvija), by killing 


63. 50-51; Kaghuvamta, IX. 76, 
64.32-33. 

*2 Vulgate, 64-55. 

*3 70.43-44. 
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whom the king should be apprehensive of 'Erahma-hatjd, 
This is all about the ascetic boy in the V.-R., where he is 
described nowhere by the name of ‘ Sarwan/ which we 
hear from the morning beggars playing with wood-sticks. 

^ri Bhikhariji has indicated quite sure landmarks in the 
tradition keeping alive the memory of the places associat- 
ed with Rama by the words like ‘ Ramachura,’ ‘ Rama- 
ghat/ etc. But he has deplorably failed to give any such 
proof in the following : “ Starting from Prayaga, the party 
struck out southwards and tradition says that they stayed 
for a day at village Kanaili close to Sarai-Aqil. From here 
keeping in a south-westernly direction they reached the 
Gurauli ghat on the Jumna and crossed it here (Guraulighat 
is still a ferry),” where any place-name like ‘ Ramaghata ’ 
or ‘ Rama caura,’ does not occur. In fact, Rama crossed 
the Yamuna not very far from Bharadvaja’s place ; 
and the name ‘ Rama-ghata ’ now applied to the Ganges 
close south to the O.T.Ry. Izat Bridge also remains to be 
explained. But I will discuss this point in full details 
later on. Sri Bhikhariji has quoted no authority for Rama’s 
“ taking permission of Muchkunda, a native chieftain and 
zamindar of the area ” to construct a parm-kutl at Qtra- 
kuta. And I myself propose to solve the puzzle of the 
distance of Citrakuta from Prayaga. 

Except for the above-noted defects the article of Bhikha- 
riji is remarkable and mostly represents the correct view of 
the matter. 


(To he Continued) 



STUDIES IN THE HISTORY OF INDIAN FESTIVALS 
THE SUKHASUPTJKA OF THE ADITYAPURlKfA 
AND THE NiLAMATAPURANA (A.D. 500-800) 
AND ITS RELATION TO THE MODERN 
DIVALI FESTIVAI. 

By P. K. Gode 

In my paper on the History of the Dh’dlJ Festival (^r.A.D. 
100 — 1945)^ I have pointed out the following facts : — 

(1) mentioned by the Kdmashtra as an important 

festival is identical with its desl name mentioned by 

in his Deslndmamdld and explained as or 

(2) Another lexicographer Purusottamadeva in his 

lexicon also equates JraTTfT with (see St. 

Petersburg!! Worterhiich under ir^Tftr). This author is 
earlier than A.D. 1159. 

(5) in his commentary Jayamafigald on the 

Fdmasmrd explains as i 1 

Mr. Apte in his Sanskrit-English Dictionary explains 
as the “ night of new moon (when lamps are 
lighted in honour of Faksjnl)” hut does not record any 
usages of this term. 

If the above explanations are correct we can form the 
following equation of all these terms : 

33 r^r?if%= 5 €TTfw (according to 

associated with and 4^s. 

1 According to Krishnamachariar (p. 890 of Classical Sanskrit 
'Literature, 1937) Yasodhara’s “gloss is later than Kokkoka (12th cent. 
A.D.) and cannot be earlier than the 13th century A.D.” Kokkoka 
is the author of the {Jhid, p. 892). 

2 Mr. B. M. Khuperkar in his Marathi Translation of and 

its Commentary by 2)fn*rt, Bombay, 1938, p. 83 translates this _ passage 
as follows tiylar ft!T ?lff^ 
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=' 3 IW^ according to (A.D. 1088-1172) 
is equal to «fNT 5 fir or ^qrfel>r. 

=?t'qT^ (according to — Before A.D. 

II J9). 

=5''^ <1^1 the night of new moon when 
lamps are lighted in honour of 
(Apte’s Dictionary). 

We can visualize the ftqrw^ in the above equation but 
the term (given as an equivalent of by 

sERfhr?: with two features viz. (i) or gambling 

and (2) or association with ws) remains 

vague. Let us, therefore, see if we can find out any des- 
qriptions of this In this connection I have to 

point out that Hemadri® records the description of a W 
called or (strf^c^T^Tmtqcr) which in my 

opinion is identical with mentioned by in 

his commentary on the Kamasutra. This description reads 
as follows 

Pages 348-349 — ^RcfiTR ^ 3 ^ 

grP r i 

sr^PT STTW ll?ll 


® Vide pp. 348-349 of Caturvargacintdwani by Hemadri Vol. II 
(Vratakhaiida, Part II) Bib. Indica, Calcutta, 1879. 

* The Kashmirian JflewqjtTO which is supposed to be “ not later 
than 6th or -jth century A.D.” by its Editors Ramlal and Zadoo (Vide 
p. 7 of Intro, to Lahore, 1924) contains 

on q5lf%qiiinqTt«ir or which reads as follows : — 

Page 42 (Verses 503-515). 

“?T«iT qt s«3§faqiT imomi 

w fftr 5isrr $ t 

gjf 'f5rl%?4T ' 

llhoaii 

^#5 =BRq^iqolS llhozii 
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=^f3nFir w_^ ii^ii 

3r#rs«f f^RpTcfTirf i 

qf ^55T5TR ii^ii 

sratcr^TTjf ^sri^Tcqr cr?r: w?r i 

5T?tq'4?rl5iTf i 

1 1 HI I 

^-rnfra^qT: w^Rsrwr: i 
^iTOWT'T fifST'^ c|-^W<^T 1 1 ^11 

wifroTF^fq^ ^r ^ ^wfefTH i 

222^^2^'i^^ 1 1 1 1 
fe7tHTTtr^#5=q' ?Tf 1 

5TT gJFTTfTW li<ill 

yrf%% 5 gcarq’?! I 

f^raw ^TfT^g'^r ^ ? qistgr ii'^ii 

^^qiTOT: q5l’qT5%iq?trr’T?rr: i 

gnqqrgrr sr$fr iiHo’^.ii 

??gf# y^ ^i=3i5T f|#i=s: i 

?rig im?oii 

?Ft f|cfl^s% ^gRTst: i 

qfiraffs?! a«?r ?rt: «mr«4 nTirw'^ iiH??ii 
f?nq?g- ' 

flflTFI JIISI ?r?5l OTfPT: f»T: |l'il=?ll 

^2i 221^’^ ' 

stqTrr=aNft%a giqr i 

^fg?: gi »itg ^ llH?vil 

f?qT gg tq?fNyf«rq’ ': I : 

=g?^|ar !m?mi 

5% qlo sfiTit^Tr qf g1qTrrgrra<iiqq[ 

The above passage corresponds to verses 398 to 407 in the Critical 
Edition of Ntlamata (pp. 36-37) by K, S. J. M. de Vreese, Leidenl E 
J. Brill, 1936. 
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mts^ ^ I 

awK \?f sr^^sjf !T^T^ ?r^ in^r#: ii?oii 
g-f?:fPT ??zr cT^q' 1 

1 1 ? ? 1 1 

?TV<iJf I 

wi^sr 

cTFst W 53 T 5 ?r 53 n?aiTff i 

nrsTgct^FcrsTT TeH'WT??t<«fa’fr II ? ^11 

^rm^P Tfrfep# cr^rr 'fw i 

^fertPiT^ ?rf|#fjTT ^T =? tl?'«'il 

ff3rgTgf?ErgFsr<^H i 
f ganfec^ppift ^cf l” 

The foregoing description of g;^ffftcr or quoted 

as an extract from the A-ditja-purdm by Hemadri (f.A.D. 
1260) is practically identicaP with the (or 

found in the Kashmirian 'Nllamatapurdna which 
is considered “ not later than 6th or 7th century A.D,” 
“ The historian Kalhana (about 1148 A.D.) drew on the 
Nilamata in his Rd/ataradgim for the ancient history of 
Kashmir and he regarded it as a venerable Purdna. It must 
therefore, be several centuries earher than Kalhana’s work” 
— says Dr. Winternitz.® • 

Hemadri states the source of his extract on 
viz. srrf^ttfrM but no such statement has been made by 
the author of the Presuming that the srrfeq'jTT’JT 

is earlier than the jfPrrRPj'rT'iT it is possible to suppose 
that the ^fip^rTra" has borrowed the extract from the snfesT- 
JTFT which is mentioned by Alberuni (d.A.D. 1030) in his 

® This identity is not merely in respect of the contents of the ex- 
tracts from the 3 Trf?far 5 ttt!r and jftefiRTS^'Pir but there is verbal paral- 
lelism with slight variations as will be seen from a comparison of the 
two extracts quoted one below the other. 

® Vide p. 583 qI History of Indian Literature, Vol. I, Calcutta, 1927. 
Kalhana calls the work I, 14; 16) or rflcrsrfir 

(l.c. I., 178). The Pandits of Kashmir usually call it qleitffTSntg;. 
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list of Vurdnas? Even if this supposition is not accepted 
we are justified in inferring that the g rfffi g'TOg- and the 
practice of observing it on the New Moon day of the 
month of Kdrtika (^flr^-snrRT^^i) was current say bet- 
ween A.D. 500 and 800. 

The features of this as revealed by the 

extract quoted by Hemadri and that from the 
are as follows : — 

(1) This vrata is to be observed on snri^TFTT. 

(2) or (the goddess of wealth) is to be 

worshipped after sun-set (irItotWj 3 ff?rrm 5 rr%). 

(3) All persons, except children and sick persons, 
should observe by daytime. 

(4) After lamps should be lighted all round in 

temples, cross-roads, cemeteries, on mountains, rivers and 
on houses, at the foot of trees, in cow-sheds, in caves etc. 

(5) Market-places should be adorned with festoons 
and flowers. 

(6) At a place illuminated with rows of lamps, food 
should be distributed to the hungry and Brahmins should 
be entertained with a dinner, along with all classes of one’s 
relatives and dependents. On this occasion one should 
wear ornaments and new garments. 

(7) On the \st day of God was 

defeated by 'K##)' in a dice-play {^?r), hence he was 
in a sorry mood on this day while qr#^ or ^ his 
consort was in a pleased mood. All people, therefore, 
indulge in ^cT early in the morning on this day. Those 
who win in this will have a prosperous year while 
those who lose will suffer much loss. One should hear 
music of all sorts and dine with all one’s relatives. 

’ Vide p. 90 of V uranic Ricords by Dr. Hazra, Dacca, 1940. 

® The does not refer to this date. It merely states 

The story of playing gtr with inqtft on ^ 
is also not mentioned by the 
F. 15 
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(8) On that night a fine bed should be ptepated, 
decorated with different cloths, jewels and garlands and 
perfumed with scents and flowers. One should pass 
this night on this bed in the company of one’s wives with 
rows of lamps on all sides and with incense burning. 

(9) On this night all one’s friends, relatives and kins- 
men as also Brahmins and servants should be honoured 
with the gifts of new garments. 

The time-table of the celebration as found 

in the passage from quoted by Hemadri (A.D. 

1260) may be represented as follows in relation to the 
time-table of modern Divali : — 


Month 

Paksa 

Day 

Particulars of 
Observances 

3 Tr^ 



— First day of 
modern Divali. 

Do. 

Do 

?v 

— Second day 
of modern Divali 

1945 j Do. 

(Deccan) ' 

Do. 


^^Tfi^ppr-Third day of 


3 nTRR?rT 

modern Divali 


■0 


— Fourth day 
of Divali 

Do. 

Do. 

z 

qTTfgrfhn' orTO 5 # 3 r Fifth 
day of Divali 

Between f 

A .D. 500 



— Observance 


and 

1000 A.D. 
(North 
India) 


minations all round 
— rFeasting at night 
but fast by day-Gifts 
of new garments to 
all. 

qyr of and — 
Sffffi' Men should play 
of on this day — ^Feast- 
ing with relatives, 
) Music, etc. 
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It will be seen from the above table that the 
of the and the which was celebrated 

on ^vrf%^ sUTT^rr^ more than a thousand years ago 
in North India is now celebrated on anfen surraTw in the 
Deccan. The features of the are practically 

identical with those of the modern Divali celebrations on 
smT^THTT including the We can, therefore, 

equate with or The problem of 

the genesis and development of Divali is a very compli- 
cated one but the following equation of different terms for 
DM/J may be helpful towards its clarification: — 


3 T 5 innf^=: 

1^- 

TT#r= 


(sT^rftr) 

, 

= #TTwTr 

Between c.h. 
D. 100 and 
400 

on 

Between A.D. 
500 and 800 

A.D.1088 

—1172 

Between 
1100 and 
1159 



in 

^^IhTITITTHT 



Now as regards the apparent shifting of the date of 
day from arirr^wr^^^m of the 

A.dityapurdna and the Ntlamata pur dm to srrf^^ smi^TFlT 
now current in the Deccan, I have to point out 
that this shifting is only apparent and not real. In this 
connection Mr. S. B. Dikshit® states that the system of 
computation of months is to the north of Narma- 

dd river while it is to the south of ltd arm add. In 

accordance with this explanation we get the following 
equation of the two days pertaining to or Divali. 

® Vide pp. 392-393 of History of Indian Astronomy (in Marathi) by 
S. B. Dikshit, Poona, 1896. I am thankful to Prof. N. A. Gore of the 
S, P. College, Poona for drawing my attention to these pages. 
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apTTJcT 

To the South of Narmada 

'Ttfompq 

To the North of Narmada 

3 (TP?qq (snnqiwr) 

V\ (wqrwr) 

? (5Tf?r*TT} 

i 


It will thus be seen that the dates for celebrating the 
more than a thousand years ago correspond 
exactly to the day and the day of our 

modern Divdlt. Secondly all the features of the 

in respect of joyous ritual and merry-making 
closely agree with the current features of DivdlJ celebrations 
on srrf^ srrrrwTFrr and jrRfRW or We 

may, therefore, conclude that this of the 3 iTfe?q 5 ti»r 

is indentical with fTOfw (with ^ etc) equated by iRftqT 
with of the Kdmasutra (^’.A.D.ioo — 300). 

The A.dityapurdna or at any rate the passage in it about 
appears to have been composed in North 
India where the computation of months was 

current. The NllaMata purdm was definitely compiled in 
Kashmir and consequently the computation fol- 

lowed in it can be easily understood. 

^ We now require more descriptive particulars of 
as such from early sources preferably before A.D. 500. 
In a late lexicon of A.D, 1660 viz., the Kalpadrukoia oi 
Ke^ava. (G.O. series, Baroda, Vol. I. p. 41 1) I find the fol- 
lowing line containing the word which is identical 

with ^ v 

"ffnflqr^ q-" 

Mr. Apte in his Sanskrit-EngUsh Dictionary gives the fol- 
lowing explanations of some of the above terms : — 

— The day preceding that of the new moon, 
or that day, on which the moon rises 
with a scarcity visible crescent, 
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— ^Particularly the festival called Divdlt held on ' 
the night of the new moon in anl^. 

— the festival called ftqT^(q.v.) (ir^q^=!T§roP?). 

Perhaps iriiw. 

If the line from the KalpadrnkoSa indicates several days 
of the modern Divali Festival we can allocate these terms 
to their respective days as follows ; — 

fWTf or 

| = 3TT^ ^ (w^TTirr) (^nl^^day) 

gF?y'Tt=wf%^ ? or 

* 

It remains to be seen if there are any sculptures or 
paintings, early or late, which may be looked upon as re- 
presenting any aspects of the Divali festival. The study 
of the representations of Puranic episodes in sculpture or 
painting would prove a very useful and fruitful occupation 
to any devoted student of Hindu religion and culture. In 
the extract from the Aditjapurdm about Sukhasuptikd quoted 
by Hemadri reference is made to the story of the dice-play 
of God Sankara and his consort Parvati on Kdrtika Sukla 
I and the defeat of Sankara by his better-half in this dice-play. 
While this paper was being read out to my friend Mr. R. S. 
Panchamukhi, Director of the Kannada Kesearch Institute 
Dharwar, he observed that this story is represented in the 
sculptures at Ellora. I requested Mr. Panchamukhi to send 
me some detailed information about these sculptures and 
like a true devotee of Sarasvati Mr. Panchamukhi promptly 
supplied to me the following information^® in his letter 
dated i6th January 1946 : — 

I take this opportunity of recording my most grateful thanks 
to Mr. Panchamukhi for this information as also for his scholarly 
interest in the history of the Divali. He has promised to prepare a 
short article on the EJlora sculptures representing the fafikara-Parvati dice-play 
{dyuta) and send it to me for publication. I have also requested him 
to prepare similar papers on many other representations of Puranic 
stories which he may have noticed in sculptures or paintings. These 
papers are bound to give a sound historical perspective to these stories. 
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“ While reading your illuminating paper on the 
history of the Dlpavalf festival, I observed that he 
play of ^iva and Parvati with dice is depicted 'n 
stone. I have attached extracts from my inspec- 
tion notes for your information. The play is 
depicted in the sculptures of the Ellora Caves 
excavated by Rastrakuta Kfsna I (A.D. 757-772).” 

Extracts from the Inspection Notes. 

’’^Ellora Caves — There are in all 34 caves excavated 
on the sides of a hill about a mile from the 
village Verula or Ellora. Of these the first 12 are 
Buddhist, 13-29 Saiva (Hindu) and 30-34 fain. 

Cave No. 14 — .... The left side wall has the 
following sculptures : — 

(5) Siva and Parvati playing with dice, Ganapati 
is standing close by and other attendants with 
Cauris in their hands standing at the back. 
Nandi below is being teased by the Gams. 

Cave No. 15— Scene of Siva and playing with 

dice as in the KailaSa temple, below the bull at 
the foot being teased hj Gams. Th.& Gan- 
dharvas with garlands in their hands are shown 
in the air (Aka^a). 

Cave No. 16 — {Kailds'a temple) 

Four-handed Siva with four-handed Parvati 
seated below the tree on the mountain playing 

w Compare extract from Adityapuram quoted by Hemadri : — 
5tT lUll 

giRt g 5r«itsf fjT EtJTO. I 
^ iitii 

gtrfttrr 1” 

Judging by Mr. Panchamukhi’s notes the artist of the Ellora Kai- 
lala temple sculptures has put in stone the spirit of elation of Parvafi 
and the crest-fallen bewilderment of fafikara in a marvellously 
delightful manner. 
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at dice. On the rectangular plate spread out 
in front are placed at the four corners, groups 
of five Paga 4 is. Siva has in his right hand some 
in the act of being thrown on the ground. 
This exactly corresponds to the play oj pagadis in the 
Divdlt festival. 

Safikai'a “scsxdi Tdrvatt playing with dice. San- 
kara showing by his fore-finger that Pdrvatl 
should play one more game, wdiile PdrvatJ ex- 
pressing by the palm of her hand that she had 
played off and finished the game and would not 
play any further. Safikara is holding her hand 
at the fist to induce her to play and is shown 
with dice in the other hand. Safikara has four 
hands, while Pdrvuti has only two. 

Cave No. 21 — (Rdmesvara). 

y y 

Siva and Pdrvatl playing at dice. Siva suggesting 
as before, by the fore-finger that she should play 
another game ; Pdrvatl suggesting by her right 
hand that she had won the play and finished the 
game. Siva, however, drags her by the skirts 
of her garment and begins to play with dice by 
another hand. One of the female attendants 
is waving a fan and another holds the braid of 
hair of Pdrvatl.” 

The above notes on the Ellora sculptures of the 8//; 
century A.D. pertaining to the Safikara-Pdrvatl dice-play are 
sufficiently illuminating. The relation of this dice-play 
to the dice-play of men and women on the Divali day on 
Kdrtika Sukla i as mentioned in the Adltydpurdna extract 
quoted by Hemadri (i!-.A.D. 1260) needs to be further in- 
vestigated from sources earlier than A.D. 700, both literary 
and sculptural. It remains to be seen if the association 
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of Sukhardtri (=Yaksarat£i=Dw/0 with dyuta ot dice- 
play pointed out by Yagodhaia has a definite origin in the 
dice-play oi Safikara ^nA VdrvatJ on 'Kdrtika Sukla Prati- 
padd mentioned in the j^dityapurdna. Is it possible to 
suppose that the Ellora sculptures representing this dice- 
play has any connection with the dice-play on the Divali 
day ? We have already seen that Somadeva Suri who gives 
us a description of the Divali festival in A.D. 959 lived in 
the reign of Rastrakuta king Kfsna III about 200 years later 
than Rastrakuta king Kfsna I (A.D. 757-772) who excavat- 
ed the Ellora caves, in which we find the sculptures about 
Lfikara-Pdrvatldyuta for dice-play so vividly depicted. I 
hope that the students of the history of Indian art would 
throw some search-light on this question and clarify some 
of the issues in this paper. 



Proceedings of the Annual General Meeting of 
the General Council 

The Annual General meeting of the General Council of 
the Ganganatba Jha Research Institute was held in the Balaram- 
pur Hail of the Hindu Boarding House, Allahabad, on 
Friday, February ij, 1946 at 4 p.m. In the unavoidable 
absence of the President, Dr. Amaranatha Jha, the Vice- 
President presided. After the minutes of the last meeting 
held on November 25, 1944, were read and confirmed the 
Secretary, Mahamahopadhyaya Dr. Umesha Mishra, read 
the following report : — 

The activities of the Institute during 1945 have been 
naturally limited owing to the various difficulties which 
such an organisation has to face in the beginning. The 
Foundation Stone of the building of the Institute was laid 
on February 15, 1945 by His Excellency Sir Maurice G. 
Hallet, G.C.I.E., K.C.S.I., I.C.S., LL.D., Governor of the 
United Provinces in the North East corner of the Alfred 
Park where a plot of land measuring about one and a half 
acres has been given to the Institute by the Government. 
But due to building materials not being available and high 
labour charges it has not been yet possible to start the 
construction of the buildings. The draft of the lease for 
the plot has been now finally agreed upon and the formal 
execution of it will soon take place. A sub-committee 
consisting of Dr. Amaranatha Jha, Dr. Tara Chand, Dr. 
Ishwari Prasad, Dr. A. Siddiqi, Pandit K. Chattopadhyaya 
and the Secretary to draw out plans and prepare estimates 
of the building, of the list of furniture and equipments to 
be submitted to the Government has been appointed and it 
is hoped that the report of the sub-committee will be ready 
before the end of this month. 
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The Institute has now been registered under the Socie- 
ty’s Registration Act of i860 and the Rules have been 
printed and published. 

Membership 

The total number of Ordinary Members on the 31st 
December 1945 was 61. The Institute lost in the course 
of the year 18 of its Ordinary Members. 26 new members 
were enrolled in course of the year. 7 of the Ordinary 
Members compounded for life-membership. With 68 life- 
Members, 21 dono'rs, 2 Ex-officio members, 2 nominated 
Members and 10 Honorary Members, the total member- 
ship of the Institute is 164. 

Meetings 

There were 5 meetings of the Executive Committee. 
The Finance and the Research Committees each met once. 

Journal 

During the period under review Vol. II and Part I 
of Vol. Ill of the Quarterly Research Journal consisting 
of about 512 pages have been published. The Board of 
editors is extremely sorry for the delay in the publication 
of the Journal due to the peculiar circumstances caused 
by war. But it is hoped that with the improved situation 
it will be possible to publish it regularly in time now. 

Library 

New publications are received from the authors and 
publishers from time to time for review. Most of these 
books are at present retained in the Library. Thus in 
addition to what we had from the Library of the late Dr. 
Sir Ganganatha Jha, more than a hundred volumes have 
been added to the number of the books in the Library. 
The cataloguing of these books has not so far been com- 
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pleted and so the exact number of the t^olumes cannot be 
given at present. 

In the Manuscript Section of the Library 40 manus- 
cripts have been recently received as presents. Some of 
them are valuable and rare. A manuscript of Kalidasa’s 
Kumar asambbava dated 1678 Samvat and a few belonging 
to the Ramanuja School are important ones. The 
Pandita working in this section is making a descriptive 
catalogue of these manuscripts. About 200 manuscripts 
have been sorted and card boards have been placed on both 
sides of each manuscript as cover. Efforts are being made 
to get cloth to be used as binding of these manuscripts. 

The library gets 33 Journals and Periodicals in exchange 
and efforts are being made to add new ones to the exchange 
list, and also to complete the sets of these Journals from 
their very beginning. I am glad to inform - the Council 
that some of these have been now received free of cost 
except that the Institute has to pay the Railway freight. 

Conference 

The Institute was invited to send representatives and 
message to the 130th Jubilee of the RojaJ Asiatic Society 
of Bengal. Dr. Amaranatha Jha, the Vice-President and 
Pt. K. Chattopadhyaya a member of the Executive Com- 
mittee of the Institute were nominated for the purpose. 

As the Institute is now a Registered Public Educational 
Organisation, the Income-Tax Department has kindly 
exempted it from paying Income-Tax. This has helped 
us a good deal in our savings. It is needless for me to say 
that the Funds so far raised are mainly due to the influence 
of our honoured President, the rt. hon. Sir Tej Bahadur 
Sapru and the efforts of Dr, Amaranatha Jha, the Vice- 
President of the Institute. But as both of these were busy 
during the course of the year, the latter having also been 
away from the country for a long time, there has been no 
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substantial addition to out funds. But as the war is now 
over, it may be hoped that through the influence of our 
President and Vice-Presidents and the efforts of the indi- 
vidual members our funds may increase in near future. It 
was because of the initial grant of Rupees three thousand 
only during the current financial year with a view that the 
Institute may go ahead with its activities from the U. P. 
Government, we have been able to decide for the award 
of a scholarship of Rupees one hundred per month for 
research in Indian Philosophy. Lack of sufficient funds 
has prevented us from taking up any other work or giving 
more scholarships. 

Publication 

We liave decided to undertake the publication of the 
Sanskrit records with the Imperial Records Department 
of Government of India and Dr. S. N. Sen, the Director 
of Archives and a member of the Institute has kindly 
agreed to prepare the Press copy of the records and tran- 
slate them into English. The work is nearing completion 
and it will soon be sent to the Press. The Institute is very 
grateful to His Highness the Maharaja of Tehri-Garhwal 
for having generously agreed to meet the cost of this publi- 
cation. 

This is in brief the report of the year. The Secretary 
takes this opportunity of expressing his gratitude to those 
who have helped the activities of the Institute with dona- 
tions and contributions of articles or otherwise. It is hoped 
with the kind co-operation of the members and also of our 
donors we shall be able to give better account of our 
activities when we meet next. 

After the Secretary finished his report Dr. A. Siddiqi, 
the treasurer, presented the following first Audit Report 
and the Statements of the Accounts and also the Draft 
Budget for 1946-47. 
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The Council decided that the Accountant-Genetal be 
requested to make arrangements for auditing the accounts 
of the next year. 

Thereupon the Vice-President requested Professor R. 
D. Ranade to deliver his address, the text of which is the 
following — 

Dr. Ganganatha Jha holds that Harmony is the Law 
of Nature and that Harmonisation is therefore his aim. 
He says — “ at the very outset however, the believer in this 
Harmony is faced by the Diversitj with which the very no- 
tion of Indian Philosophy has become inextricably asso- 
ciated ; whenever one reads or even thinks of Indian 
Philosophy, it is invariably in terms of the ‘ Six systems,’ 
* Sa^-darSana.’ This expression ‘ six systems,’ however, 
is of comparatively recent origin, and entirely illogical in 
origin at that.” The expression is a misnomer. There is. 
Dr. Jha holds, only one system of Indian Philosophy 
and that Philosophy is the Vedanta — ^pure Vedanta shorn 
of all its speculative excrescenes. The old divisions of 
philosophy appear to have been, according to Dr. Jha, only 
two— Nyaya and Mimamsa, as mentioned by Yajfiavalkya 
— ^where the term. ‘Nyaya’ stands for 'Reasoning and ‘Mi- 
mamsa’ iot Investigation, Deliberation. These comprise the 
whole philosophy of India, indeed of all Philosophy. So 
Dr. Jha holds that these so-called six systems are not so 
many different and mutually exclusive systems, — but only the 
various stages of the same seeking after Truth — ‘ Brahma- 
jijndsd' and hence these are mutually complementary’ — 
each helping the other. 

As regards the study of the Piirva-Mimamsa, Dr. Jha 
says that the proper study of Vedic texts becomes necessary 
for the tight knowledge of things, “as there are many things 
that are not amenable to the other means of knowledge. 
The most important of these things is Dharma, the Duty of 
Man. A right knowledge of this Duty can be derived 
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only from the Veda. It is here that the study of thePurva- 
Mlmamsa comes in, as providing the methodology of ascer- 
taining the real meaning of the Vedic texts bearing upon 
Dharma.” 

In the ultimate analysis, the highest knowledge of the 
soul, which is the main subject of Vedanta, can be attained 
only through the proper study of these texts ; hence, in this 
the help of Mimamsa becomes essentially necessary. Thus 
the two Mimariisas (form) one single composite whole ; 
the Preliminary Mimariisa providing the methodology for 
the interpretation of Vedic texts and the Uftara or Final 
Mimamsa providing the much-needed knowledge of the 
soul as found in those Vedic texts. 

As to the view that these two systems are opposed to 
each other — one teaching karma and the other Jmna, — Dr. 
Jha says that the main subject-matter of both the schools is 
the same, i.e., the means of knowing Dharma, and through 
that. Truth. The idea that Purva-Mimamsa deals with the 
karmakdn^a is due to the fact that all the examples that the 
system has taken for elucidating its methodology are taken 
from the ritualistic performances. 

Regarding the relation of knowledge and action. Dr. 
Jha supports the orthodox Hindu point of view. He thinks 
that their combination, which has all along, from Manu 
downwards, formed the final thesis of Indian Philosophy 
and Religion. This forms the very backbone of all our 
Philosophies and morals ; and there is no departure from 
this basic truth that Knowledge and Action are both essen- 
tial for the welfare of man. If later on, says Dr. Jha, dif- 
ferences arose, they related only to the relative importance 
of the one or the other ; that both are. needed — on this there 
is no difference of opinion. As to the view of Sankara 
expressed in his (II.ii), Dr. Jha holds, that 

if we study carefully the above, passage of the Bhdsya, we 
find that what is denied here, and in other similar passages. 
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is only theyoOT/ (samuccita) efficacy of Knowledge and Action 
towards the final realisation of the Truth (moksa), which 
means that this ‘ Combination ’ is not the direct and im- 
mediate cause of emancipation for which Jmm alone is the 
recognised means. 

Regarding the question of morality in Indian Philo- 
sophy Dr. Jha has taken a very bold stand. He has shown 
the superficiality of the observations made against it by the 
old foreign scholars, viz., Davies, Jacob, Deussen, Gough 
and others, by giving an elaborate account of the details of 
the Laws of Morality in his ’Philosophical Discipline and has 
proved how in India Philosophy can never be divorced 
from Religion. In support of these Dr. Jha has given 
a sympathetic account of Christian and Islamic mysticisms 
also. 

Dr. Jha, like the great Vacaspatl Mishra, has translated 
the most difficult and important works of the well-known 
systems of Indian Philosophy, Nyaya — ^\^ai§esika, Sankhya- 
-yoga, Purva and Uttara Mimatiisas, and Buddhism. 
Though his thesis for the Doctor of hetters was the Pra- 
bhdkara School of Purva-Mlmddisd, he was equally an authority 
on all the Systems of Indian Philosophy. His Purva- 
ISlmdthsd in its sources is indeed his magnum opus. His lite- 
rary activities did not confine merely to philosophical 
schools. His two volumes of Hindu Lan> in its sources, 
translations of the Kdvjaprakdda and Kavydlaftkarasutra- 
vrtti, his Sanskrit commentaries on the Sdndilya-Bhakti- 
Sutras and the Prasannardgbava are some of the works which 
enable us to know the depth of his scholarship in other 
subjects as well. His translations of the Kloandanakhanda- 
kbddya and the Tattvasafigraha are wonderful. 

His Philosophical teachings are just like those of Kum- 
arila. He also like the latter believed that for the realisa- 
tion of the Highest Truth the knowledge of the Atman 

the teachings of the Vedanta of Sankara are the only true 
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and direct means. He believed with Sankara that prior to 
the achievement of Jmna^ the Upas and of Saguna-Brahma is 
most essential. Here is the true combination of 'Knowkdge- 
cum-Action, the essence of the teachings of Sankara. “It 
was the idea of progressive or gradual liberation attained through 
the ‘ combination of Knowledge and Action/ holds Dr. Jha, 
“ that saved Hinduism from external and internal aggres- 
sion and came to be embodied in the many saws and maxims 
that ate found interspersed throughout our literature.” 
In his Safykara Vedanta, Dr. Jha has said how out of the 
ancient Philosophy of the Upanisads Sankara constructed a 
comprehensive theological system and also a practical social 
polity, which, 'while it satisfied, on the one hand, the de- 
mands of the intellectual section of the community, also 
answered the needs of the common man of the world. Dr. 
Jha says, “Men should love each other, because the 
Supreme One is manifest in the many, and according to the 
formula — That Thou Art— wt and our neighbours are 
really one. My neighbour’s good is therefore my good. 
Philanthropy merges into intelligent and refined selfishness.” 

Dr. Jha has, very clearly shown how the Great Sankara 
proclaimed the immense of God and the solidarity of man 
and built upon this the ethical code. It bound men to 
each other, high and low, and indeed to all beings. 
Sankara’s basic principles also, holds Dr. Jha, allow 
the widest latitude to those who are eager for ceremonies 
and image- worship which was also preached, later on, 
by Padmapada, one of his pupils, to realise within them- 
selves in some concrete form their highest ideal of 
the One Supreme I.ife, the Self. At the same time 
they afford the fullest scope to the intellectual and specu- 
lative min ds, or to men with refined and cultured emotions, 
to comprehend reality. In this manner Sankara effected a 
compromise between Hinduism and its endless ramifications, 
from Buddhism onwards, and brought about the final 
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absorption of all these into the ancient faith which Sankara 
revitalised. Not only this ; in this compromise lies the seed 
of the greater compromise represented by Universal Bro- 
therhood.” 

This is in brief the substance of the Philosophy which 
Dr. Jha has taught to the world. I have taken this oppor- 
tunity to speak on this simply to create an interest amongst 
our students who may like to work on this subject for his 
higher studies. 

While proposing a vote of thanks to the Lecturer, Dr. 
Amaranatha Jha said that the task of thanking Prof. Ranade 
would have been performed justly, adequately and fittingly by 
Sir Tej Bahadur Sapru, the president. “ I naturally am at 
a disadvantage in speaking on this occasion. I shall venture 
to offer brief observations. I always felt that Dr. Jha did not 
present his books to the public in a sufficiently attractive and 
popular style. Again I took the opportunity of suggesting 
to him that he might bring out a popular handbook of 
Indian Philosophy. For some reason or another, owing 
possibly to — shall I be impertinent to say — contempt for 
popularity, he disdained to come down to the level of the 
average reader. I think that was a pity. And the result 
of all his life-work has been tliat it is read by only the learn- 
ed. I think also that he spent a great deal of his time in 
presenting to foreign readers the difficult texts on Indian 
Philosophy. He spent very little time in writing in Hindi 
or Maithili. Fie did produce some books on Indian Phi- 
losophy in both these languages. But the major part of 
his work was all in English. I wish to add one word more 
and it is this that his industry and devotion to scholarship 
- -was unique. We who are much younger are not able to 
devote so much time to reading and writing as he devoted 
practically to the last day of his life. 

“ It was a rharvel to us who knew him all our lives 
how in spite of numerous distractions he seemed able to 

F. 17 
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concentrate on his reading and writing forgetting for the 
time being all the numerous worries and business of the 
head of a big family; even when he was in official life as 
Principal of the Benares Sanskrit College or as Vice-chancel- 
lor here, he was able to produce a great mass of literary 
work. That is a feature of his career which familiarity 
with him made all the more wonderful.” 

Audit Keport of the Account of the Ganganatha Jha Kesearch 

Institute 

This is the first audit of the Ganganatha Jha Research 
Institute, Allahabad since its inception. The accounts for 
the period from November 1943 to March 1945 were exa- 
mined. The receipt and expenditure of the Institute up 
to March 1945 are noted below : — 


RECIEPT 



Rs. 

a. 

p* 

Donations received during 1943 

66,598 

12 

0 

Donations received during 1944 

54,316 

10 

10 

Donations received during Januar}^ .. 
to March 1945 

5,639 

4 

0 

Total .. 

1,26,554 

10 

10 

EXPENDITURE 

Rs. 

a. 

p- 

Cost of Almirrahs 

284 

0 

0 

Postage Stamps, Printing of the 

Journal, and Conveyance, etc., 
during 1943 

730 


6 

Postage Stamps, Printing of the 

Journal, and Conveyance, etc., 
during 1944 

2,187 

8 

i:A: 

Do during January to March 1945 . . 

2,120 

^15;:;: 

1 

Balance 


5 

0 


1,26,554 

xo 

:'::x,o 


Balance 
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DETAILS OF BALANCES 
Security deposit with the 
Imperial Bank .. 1,09,818 

Deposit in the current account 
with the Imperial Bank 
Cash in hand on 3 1-3-1945 


11,237 

176 


Total 


227 


o 3 
o 6 


1,21,231 5 o 


The Records were maintained satisfactorily. The faci- 
lities rendered in audit are thankfully acknowledged. 


945- 


Dated iith Dec. i 


(Sd.) Dharma Kishore, 
Honorary Auditor. 
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Vedanta-Parijata-Saurabha of Nimbarka and Vedanta- 
Kaustubha of Srinivasa (commentaries on the 
Brahma-Sutras), Translated and annotated by Dr. Roma 
Bose, M.A., D.Phil. (Oxon), Published in the Bibliotheca 
Indica Series, in three Volumes. Pages viii + 884, 
xii + 312. Price Rs. 17-8. 1940-45. 

The first two volumes contain the English translation 
of the Bhasya of Nimbarka on the Brahma-S iitra, called 
Vedanta-Parijata-Saurabha and that of the Vedanta-Kaus- 
tubha, a commentary by Srinivasa on the Saurabha, while 
the third volume is devoted to the critical study of the 
thoughts and the life-sketch of the important authors of 
the school. 

The school of Nimbarka is one of the four well-known 
Vaisnava schools of Vedanta. Its metaphysical theory is 
Bhedahheda. Brahman or Kfsna is the only highest Indepen- 
dent reality. The dependent realities are— the conscious 
Jiva and the Non-conscious Aprakfta, Prakfta and Kala : 
Nimbarka’s Bhasya is very simple and easy. The commen- 
tary of Srinivasa is very elaborate and lucid. Never before 
any attempt was made to translate these works into English 
and the scholarly world is very grateful to Dr. Mrs. Roma 
Choudhury for this great achievement. The only other 
work which was published before these volumes on the 
school is the Nimbarka School of Vedanta by me and Dr. 
Umesha Mishra published by the Allahabad University. 

The third volume of the book under review is very 
useful. It deals with the comparative studies of the thoughts 
and presents to us in clear and lucid manner all that other 
schools of Vedantic thought have to say on important prob- 
lems. It also deals independently with the doctrines of the 
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School and supplies us a bibliography of the authors and 
their works. 

The attempt is quite successful and deserves every en- 
couragernent. The volumes are very useful for the study 
of Vedantic thoughts in general. 


The Glory that was Gurjarade^a, Parts T and III. 
By K. M. Munshi, Bharatiya Vidya Bhavan, Bombay, 
pp. xiv + 136, vi + 284. Price Pt. I. Rs. 6 ; Pt. III. 
Rs. 15, 1943. 

The first Part, the Miilardja Solanki Millennial celebra- 
tion Volume, deals with the Pre-Historic West Coast. “In 
the year 998 of the Samvat Era, Mularajadeva, the Ca- 
lukya or Solanki, came to the throne of Anahilavada, 
Patana. He founded a dynasty which contributed in the 
largest measure to the development and growth of modern 
Gujarata. In memory of the accession of this ruler, at its 
biennial sessions in 1942, the Gujarati Sdhitja 'Parisad” 
requested Shrl K. M. Munshi to write a history of the 
Calukyas of Gujarto. The book under review is the re- 
sult of that undertaking which Shrl Munshi has fulfilled 
with the co-operation of other scholars. 

The first Part is divided into three sections : (i) Intro- 
ductory, divided into three chapters and an Appendix, (2) 
Aryans : Pre-Vedic and Vedic, containing five chapters and 
two Appendices, and (3) Post-Vedic Aryans : The Yada- 
vas, divided into three chapters and two Appendices. All 
the chapters are very critically treated and are quite inter- 
esting. Prof. D. N. Wadia, Dr. H. D. Sankalia, Shrl D. 
C. Munshi, Shri K. M. Munshi, and Dr. A. D. Pushalkar 
have contributed to this Part. All these scholars deserve 
our warm congratulations for this scholarly and admirable 
achievement. The volume throws enough light on the 
various problems of Ancient Indian History and those 
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engaged in the researches of the period will find a good 
deal of information in this book. I heartly congratulate 
the authorities of the Bhdratlja Vldyd Bhavana, Bomba}^ 
for such a fine publication. 

The third Part is designated The Imperial Gurjaras.” 
The rulers dealt with belonged to different dynasties and 
came from the warrior class who started their career bet- 
ween 550 and 700 A.C. in Gurjarade^a. The volume 
covers a fairly big period extending up to 1526 A.C. in a 
way_and has been exclusively written by Shri K. M. Munshi 
alone. This Part deals with the three great families of 
Gurjarade^a, viz. Pratiharas, the Paramaras, and the Calu- 
kyas. The social and cultural aspects of the period have 
been given prominent place in this book. Like the first 
Part, it is also very critical and scholarly. The material 
placed before the historian in this book can easily be utilised 
for some bigger volumes on the period. Both the autho- 
rities of the Bhdratlja Vidja Bhavana and Shri Munshi de- 
serve praise and congratulations for this most interesting 
and useful production. 


Prakrit Languages and their contribution to Indian 
CULTURE. By Dr. S. M. Katre, M.A., Ph.D. (London) 
and Published by the Bharatiya Vidya Bhavana, Bombay. 
1943. Pages ix -f- 102. Price Rs. 2-8. 

Bhdratlja Vidjd Bhavana, B>orxiB) 9 ij has been doing ad- 
mirable service to the cause of our ancient culture. It 
has been publishing standard authoritative books on different 
topics with the co-operation of highly qualified scholars. 
The book under review has been written by Dr. Katre, 
who needs no introduction to the scholarly world. The 
book is divided into six chapters. The author claims to 
have treated together at one place all the branches of mid- 
dle Indo-Aryan for the first time^ The main lines of deve- 
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lopment, though briefly, have been shown with great 
success. The presentation is quite lucid and interesting. 
Students of Prakrit will find the book quite useful. 


Highways and byways of literary criticism in Sans- 
krit. By Mahamahopadhyaya Prof. S, Kuppuswami 
Sastri. Published by the Kuppuswami Sastri Research 
Institute, Madras, 1945. Pages 94. Price Rs. 2, 

This is the second book published from the newly 
started Kuppuswami Sastri Kesearch Institute, Madras. It is 
a collection of four small lectures on the literary criticism 
in Sanskrit delivered by the late Mm. Prof. S. Kup- 
puswami Sastri under the auspices of the Annamalai Uni- 
versity in 1931. Professor Sastri was a scholar of great 
reputation both in Purva-Mimarhsa and Sahitya. His 
critical and mature estimate of the science of poetics is 
found in these lectures. In the words of the President 
of the Institute ‘ it surveys with the minute and far-going 
vision of a master all the problems that beset the path 
of a critic who is bent on reaching the citedal of poetic 
excellence.’ Every student of poetics will be very much 
benefited by the study of these lectures. The authorities 
of the Institute deserve our best congratulations for 
bringing' into light the mature thoughts of the late Sastri 
with whose sacred name the Institute is associated. 


^rimadbhagavadgIta-LaghukoSa. — K concise dictionary 
of the Bhagavadgita. By L. R. Gokhale, F.T.S. Pages 
14-1-382-1- 14, Price Rs. 10. 1944. 

Along with the growing popularity of the Gita, its 
literature is also growing every day. Several editions with 
varying aspects have been published in recent years. The 
present volume consists of the text along with the padaccbeda 
of every word occuring in the text. Then comes a glos- 
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sary of almost all the . words. It is very exhaustive. The 
author has tried to give us all possible relevent information 
about the various expressions occuring in the text and ex- 
planation of the important words. The author deserves our 
gratitude for his hard labour and useful contribution to tlie 
literature of the Gita. Students of the Gtfd will be %'er}^ 
much benefited with, the present edition. 


SoAiE Ancient Cities of India. By Stuart Piggott, F.S.A. 

Pages iv -f- 102. Oxford University Press, Calcutta. 

1945. Price Rs. 2. 

This work under review is meant for those who want 
to have a reliable background to give their visits to ancient 
sites some historical significance. The cities described 
are representatives of different periods of Indian history. 
The accounts are based upon the personal experiences of the 
author and hence are limited to northern and western India. 

The first chapter briefly introduces the general reader 
to the Indian Historical sites, and the second gives a nice 
summary sketch of the so-called Pre-Historic civilizations 
of Mohenjodaro and Harappa. The author records a 
hitherto little known fact that there is in the great Stupa 
Mound of Mohenjodaro, on a platform of brick twenty 
feet high, and in the AB mound at Harappa with its traces 
of a defensive wall and probable bastion turrets, the citadels 
of a ruler, be he emperor or priest-king. 

In the remaining chapters Taxi la, Muttra ( ? spelt till 
recently Mathura) Ajanta, Ellora, Mount Abu, the monu- 
ments of Delhi, Daulatabad, Fatehpursikti, and Agra are 
described. 

The descriptions are written in concise but clear and 
simple style and, without being scholarly, will undoubtedly 
equip a visitor-^f whom there is no dearth these days, 
in the American forces, — ^with enough intelligent knowledge 
F. 18 
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to appreciate some of India’s most important historical sites. 
The author has taken pains to make the volume as useful 
as he could within the short compass at his disposal by 
adding illustrations and notes for further reading. The 
print and get-up of the book are excellent. 


Adavnced History of India (Hindu Period) By Prof. 
P. T. Srinivasa Iyengar. Revised and edited by Prof. 
Gurty Venkata Rao. 1942 Pp. xiv + 521. Published 
by the Andhra University. Price Rs. 8-8-0 

This is the last work of Prof. Iyengar an erudite scholar 
of Andhra De^a and the credit of publishing it goes to the 
Andhra University. It could not be completed during his 
life-time, so when he died in 1931 Mr. Gurty Venkata Rao 
(Reader in History) took upon himself the task of 
revising the text thoroughly, rewriting certain portions and 
supplying certain omissions. . 

The work is, on the whole, not even a very compre- 
hensive text-book on the subject, but on certain topics it 
gives clear and detailed accounts. He holds in particular 
distinctly un-orthodox views on the Pre-Aryan culture. 
So he says “ The chief difference between the Dasyus and 
the Aryans was one of cult and not of culture or race.” 

(p. 29)- 

The work is, however, well written when it describes 
the history of South India. The chapter on “ cultural activi- 
ties” (600 A.D. to 900 A.D.) covers 69 pages of commonly 
neglected but very essential matter. 

There are no very new conclusions arrived at in the 
volume but the bonk is quite useful to our undergraduate 
classes in Ancient History. The University authorities are 
to be congratulated for publishing it and placing it in the 
hands of our students. 
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Races and cultures of India. By D. N, Majumdat. 
Pp. 299. Published by Kitabistan, Allahabad. Price 
Rs. 5-4-0. 

The volume under review is a very useful work on 
Indian anthropology. Anthropological studies have ad- 
vanced in India very much farther from the day when Risley 
published his classical work on the “ Peoples of India.'” There 
is today a great and urgent need for our administrators, 
the police officers and even the teachers of schools and 
colleges, to take an informed interest in the study of Indian 
culture both primitive and advanced. It is high time that 
anthropology is made a subject for study also for all 
examinations which recruit men for the services. We are 
therefore, glad that the present work fully attains the 
object it has in view, namely, “ to introduce readers 
to a subject the importance of which has yet to be pro- 
perly evaluated.” There is no attempt at being scholarly 
and comprehensive but the book succeeds in defining pre- 
cisely the racial backgrounds of our cultural life, and is able 
to assess the respective roles of race and environment de- 
parting from the usual exclusive emphasis of ethnological 
materials in the study of social origins. 

The preliminary results of many of these enquiries 
were already published by the author in the pages of scien- 
tific journals and periodicals. In April 1943 some of 
these chapters were delivered to the I.C.S. probatio- 
ners and minor chiefs who received their training at Dehra 
Dun. 

The pubUc should profit by this introductory work by 
Dr. D. N. Majumdar for presenting so lucid and interesting 
an account of the subject in a nice get-up and print. The 
bibliography at the end should prove helpful to the advanced 
students also. 
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The Vaisj<iavopanisad-s. Translated into English on the 
basis of the commentary of ^ri Upanisad-Brahma-Yogin, 
by ^ri T. R. Srinivasa Ayyangar, B.A., L.T., and Edited 
by G. Srinivasa Murti, Honorary Director, Adyar Libra- 
ry. 1945 Pages xxxi 498. Price Rs. 10. 

This is the third volume in the series of English tran- 
slations of the one hundred and eight Upanisads planned by 
the Adyar Library. The volume consists of the transla- 
tion of fourteen Upanisads — Avyakta, Kalisampratarana, 
Kfsna, Garuda, Gopala-Tapini, Tarasara, Tripad-vibhuti- 
Maha-Narayana, Datta-treya, Narayana, Nfsimha-Tapini, 
Rama-Tapini, Rama^Rahasya, Vasudeva, and Hayagriva. 
The admirable services of the Adyar Library can never be 
exaggerated. Under the supervision of its able Director, 
it has published fine texts and translations from time to time 
with the help of highly qualified scholars. The English 
translation of these Upanipads has been done with great 
success. It is literal, lucid and quite interesting. The 
translator has tried to be as near the original as possible. 
The only thing which I find missing here is an Index of 
the important words and topics. A glossary of the more 
important words would have added to the value of the 
publication. 


Rajadharma. By Rao Bahadur K. V. Rangaswami Aiyangar, 
Honorary Professor of Economics, Benares Hindu 
University. The Adyar Library series — ^No. 27, 1941. 
Pages XXV -j- 236. Price Rs. 3-8. 

Rao Bahadur K. V. Rangaswami Aiyangar is a well- 
known scholar who has been working in the Hindu Law 
and has undertaken the publications of several Hindu Law 
Digests. His efforts to bring out an edition of Laksmi- 
dhara’s Kalpataru is laudable. The book under review 
is a collection of a series of two lectures which Professor 
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Aiyangar delivered in the University of Madras in 1958, 
as Dm’an Bahadur K. Krishnaswami Koiv 'Lectures. The book 
is a prolegomena to Dharma^astra in -which, among other 
matters, the inter-relations and canonical validity of both 
ArthaJdstra and Dharmaidstra are explained and elucidated. 
“ An aim of the lectures now printed was to evoke and 
stimulate interest in a branch of study which was regarded 
for ages as of paramount importance for the upkeep of the 
social order. Other aims were to illustrate its use to the 
student of Indian history and sociology, to define its posi- 
tion among kindred studies, and to vindicate the value of 
the traditional method of approach to it, the neglect of 
which has been the fertile source of numerous dubious con- 
clusions now in circulation.” Here we also find a correct 
perception of the philosophic background of Hindu life 
and thought. 

Professor Aiyangar has added separately copious notes 
to elucidate various facts occuring in the body of the text 
of the lectures. These are very useful. The Index at the 
end is also very carefully prepared. The book can easily 
be recommended to any student of Indian History and 
culture. 


Buddha Raja Yoga. By Iri Hamsa Yogi. Published by 
the Buddha Dharma Mandalam Association, The Suddha 
Dharma Office, Mylapore, Madras, S. India. Pages 
xlix -f 105. 1946. Price Rs. 5. 

An introduction to the study of ^rimadbhagavad- 
GiTA. By R. Vasudeva Row. The Suddha Dharma 
Office, Mylapore, Madras. Pages iv -f 128. 1946. 

Price Rupees 3. 

The Suddha 'Ldja Yoga is the eighth book of the series. 
It consists of certain Sanskrit texts with their English 
translation and explanations. The whole subject is divided 
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into three main parts. The first part deals with the three 
preliminary requisities of Raja yoga — ^Bhavana, Karma and 
Dhyana. Through this one conquers one’s lower nature. 
The second part deals with the Raja-Yoga proper, which is 
aimed at, to attain contact with Paramatman. In the third 
part we find the treatment of other details through which 
one can easily realise the Svarupa of the Atman. Besides, 
there are several Appendices devoted to the treatment of 
several important topics. The book is quite helpful to 
the beginners. The method of exposition is old and 
not so very lucid. Here and there we find several print- 
ing mistakes. It is most desirable that small booklets 
be published explaining important topics of this secret 
science. 

The other booklet — introduction to the study of Sri- 
mad-Bhagavad-GUa is the fifth book of the same series. It 
is devided into seven sections, under four items of study — 
the nature of the goal to be attained, the mode of introspec- 
tive discipline which leads to the goal, the character and 
equipment of the disciple aspiring to reach the goal, and 
the objective functioning by the aspirant in the external 
world, calculated to enable the disciple to comply with 
the needs of the introspective discipline leading to 
the goal. The author has selected relevant lines from 
the Bhagavadgttd and has explained them in English. The 
method of approach is somewhat new and is interesting to 
those who want to study the text from different angles 
of vision. 


Ristasamuccaya. By Durgadevacharya. Edited by Prof. 
A. S. Gopani, M.A. Ph.D., Published by the Bha- 
ratiya Vidya Bhavan, Bombay, 1945. Pages 176. Price 
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SandeSarasaka. By Kavi Abdul Rahman. Edited by 
Sri Jina Vijaya Muni and Prof. Harivallabha Bhayani. 
Published by the Bharatiya Vidya Bhavana, Bombay, 
1945. Pages 124. Price Rs. 7-8. 

The B^istasamuccaya is the twenty first volume of the 
Singhi Jaina series. Dr. A.' S. Gopani had submitted this work 
as a thesis for the Ph.D. degree to the University of Bombay. 
It is an important, precious, typical Prakrit work, composed 
in the Gatha metre, of Durgadasa, a Digambara Jain tvriter. 
This work was composed in 1089 Samvat. The work is 
a very interesting one. ^’Kista is a presage of oncoming 
death and the 'Kistasanmccaya is a compendium of the 
ristas which may be based on various signs seen in one’s 
.own body, or on the different events connected with the 
natural phenomena, or on the nature of dreams, or on a 
number of other artificial devices such as the number and 
nature of the letters which constitute the question about 
a risja put by a question.”,. „ . . 

It has got Sanskrit Chdjd., English translation of the 
text, critical introduction and notes with several Indices. 
Dr. Gopani has taken great pains to trace the origin and 
development of the theme from the earliest times both in 
the Jaina and non-Jaina traditions. He has made a com- 
parative study of the topics and has produced admirable 
work. Both the author and the Vidya Bhavana deserve 
our hearty congratulations for this very useful work. 

Tht Sandeda-Kdsaka h & poem containing 223 verses 
in different metres. From the study of its language it 
seems that the work was composed when Apabhram^a was 
passing through its last stage of decay and the new forms 
of vernaculars were gradually taking a definite shape. The 
work, as the very title shows, is a Sande^akavya of the 
Rdsaka type. It is a description of a lady of Vijayanagara 
separated from her lover who had gone to Stambhatirtha 
sending her love-message through a traveller. The first 
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section is only introductory, the second deals with the main 
theme while the third is a desrcription of the six ftus. The 
work is indeed very interesting. In addition to this, the 
fact that it is a work from the pen of a Muslim author 
is of no small interest. Though the poet is a Muslim 
weaver, he has followed the tradition of a Hindu Sanskritist 
writer throughout the poem. In his benedictory verses just 
like a Hindu he says — May He, who has created all this— 
the ocean, earth, mountain, trees and heavenly bodies, 
O wise ones ! bestow upon you happiness. Bow down, O 
nagarikas ! to that creator to whom men, semi-gods and 
gods, the sun and the moon all pay their obeisance. 
The single work speaks highly of the poetic powers of 
the poet. Professor H, Bhayani deserves our hearty con- 
gratulations for his critical introduction, notes, etc., which 
have added to the worth of the book. 


JOURNAL 

OF THE 

GANGANATHA JHA RESEARCH INSTITUTE 

Vol. Ill ] MAY-AUGUST 1946 [ Pts. 3-4 

MEDITATION ON THE ISAVASYOPANISAD 
fy K. C. Varadachari 

I have ahvavs felt that Upanisads should be read as 
instructions in Sddbcina rather than metaphysical statements 
about the Nature of Reality, though it must be well under- 
stood that no sadhana can proceed without a reality-view. 
Every Upanisad is a Vidjd and should be meditated upon 
as the Ancients used to do, rather than discussed about for 
the mere purposes of objective knowledge. This medita- 
tion leads to inward understanding, occult and profound 
of the subject matter however difficult of comprehension 
it may appear to be at the beginning. Meditation is also 
silent prayer, inward and deep and comimunion, a commu- 
nion with reality in its depths rather than on its surface 
forms, merely, and as such it is something that passes into 
knowledge or con-sciring, or demusl hJjakti-rfipa (knowledge 
of the form of devotion). It is well-known that there is no 
Upanisad which enfolds so much of value and synthesis in 
the briefest compass other than the Iddvdsyopani sad . In 
meditating upon its meditatable portion that is the final 
four verses (mantras — 15 to 18) which is asked to be medi- 
tated upon, or used as Prayer-formuk, I was singularly 
struck by the remarkable series' of impressions registered 
in my consciousness. I am trying to share these medita- 
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tations on the Supreme Being, the ‘ I ’ of all beings and 
things, with all. 

I. The first prayer : HiBAtsTMAYENA Patrena Satya- 

SYAPIHITAM MUKHAM. 

Tat TVAMPUSANAPAVRIStU SaTYADHARMAYA dRSTA- 

YE. 

dearly reveals that the individual soul covered over 
by Ignorance, here described as the Passion-coloured 
(Golden) lid, is unable to see the Lord in everything out- 
ward. The earlier instructions in the sixth and seventh 
verses ; sarvabhiitesu ca atmanam and sarvdni hhntdni atmani 
tisthm and sarvdni bhfitdni dtmaivdhhfit : ‘the self in all beings, 
‘ all beings in the Self ’ and ‘ the Self as that which has be- 
come ail beings,’ are incapable of being realiaed or expe- 
rienced through the senses, and even as the Kenopanisad has 
beautifully stated : Yad vdcd nahhyuditam jena vdgahhyudyate ; 
Yan manasd na n/amite yendhur mano matam ;yaccaksitsd na pasyati 
yena caksjimsi padyati yacchrotrem na ^rnotiyena Srotram idam 
srutam •. yat prdmna na prdnJti yena prdnah pramyate \ it is 
through the Self we see, hear, think, breathe, speak. 

Thus the subject of all experiences is the Self, not only 
in respect of each individual but also in respect of all indi- 
viduals. This Self is in all beings and it is this Self-nature 
that is to be known. It could only be known when the 
passion-coloured lid is removed. It is the Truth-Nature. 
Man aspires for the removal of this lid that prevents the 
realisation of truth-function or truth-nature. Every other 
function of the self, such as sensing, thinking, breathing 
and speaking is not the real function since they cannot 
intimate the original truth of the self. Thus it is that this 
Being, unseeable by the senses, is capable of being seen in 
a mind that is absolutely quiet and calm. A strong and 
impregnable calm is the necessity of the soul ; this may 
mean that there is much reserve strength of faith in the 
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truth nature to sustain any ioss that the loss of passions 
might have caused. !More fully this calm must be conceived 
as very difficult of arriving by means of any ignorant movu 
or passion or will that is egoistic, and it must therefore appear 
that it would be incapable of being achieved by the indie i- 
dual out of his own ignorant volition or ideation or emotion. 
The mental peace or prasada} that is stated to be possible to 
a soul that has got rid of all outward desires and crushed out 
all emotive and mental movements of the citta, is something 
attained through the practice of inhibition of the same con- 
stantly through abhydsa and discrimination. It is true here 
that though the soul possesses all this practice and discrimi- 
nation and has attained the necessary peace too and calm, 
contentless existence, there survives yet the egoism, the 
true lid, golden as it is stated, attractive and beautiful, and 
yet it is something that has to be removed. This removal 
is stated to be possible only by or, through the Grace of 
God, Pusan, the Nourisher — Protector, the Supreme God- 
head who is the One of whom the sages speak variously, 
because of different functions that He simultaneously dis- 
charges spontaneously, felicitously and through puissant 
Grace. This luminous Peace is a Presence of the Divine, 
different in kind in a sense from the preliminary unstable 
peace attained through one’s own will and contra-will. 
This peace is a revelatory Peace, a permanent and abiding 
true peace-nature that is the foundational nature of the indi- 
vidual soul in its unity with the Divine. 

It is interesting always to find a myth in keeping with or 
corresponding to this discovery of a depth that is essentially 
to be probed, for it is the problem of the nature of the in- 
dividual self as to whether it can only arrive at a golden 

1 I have found many excellent writers feel chary of accepting the 
doctrine of Grace or Benevolence in the Upanisads, and who feel Pra- 
sada to be merely mental calmness, illumined consciousness at best. But 
what is the necessity of Prayer or I-Iymn in Veda or Upanisad ? 
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peace, impemianent and capable of being defeated, of a 
txue peace permanent and incapable of an\r distufbances 
despite all these occuring. The pauranic analogue liere is 
the story of Hiranyakagipu, the golden-bedded^ or gold- 
vestured or gold-coated being, a vital being (titan), mighty 
and dark with passion, who searched as no man or God did 
for the omnipervader Visnu, who, he had heard, was the 
enemy of all egoedness, egoed-eyedness (Hiranyaksa) greedy- 
eyed or greed-covered soul, of thieves or usurper-robbers 
of what really belongs to the Omnipervasive I^vara. He, 
Hiranyaka^ipu, , even like his brother Hiranyaksa, was an 
ectype of the Arch-demon dragon Vftra, the serpent-symboled 
being who encompassed all the worlds, even as the other 
Vedic figures like Vala, Panis were, and the Puranic Naraka, 
Taraka, Ravana were. They made it impossible for the true 
nature to flow out. They sequestered Truth, confined it, 
penned it in the Cave (of the Heart) making it impossible 
for it to emerge out of it. In the Pleart is laidden the soul 
and Deity of the size of the thumb, brilliant and eternal 
the self of all beings. It w’as His lid of passion or egoism 
that was hindering the perception of the Omnipervader whom 
his son, Prahlada, his own higher Buddhi, despite all the 
tortures and punishments was proclaiming to be everywhere ; 
it was this that was prayed for to be removed. Perhaps 
it is as well that we should remember that there are differ- 
ences between souls, — divisions that cut across our prejudi- 
ces and castes perhaps ; — and souls are marked either Asura, 
Manusa and Daiva (Man being bi-valent either incling to the 
Asura or Deva) or sattva, rajasa and tamasa. It is even possi- 
ble to hold that each of the former may have three divisions 
as shewn in the latter ; thus Asuras may belong to the sattva 

2 In Egypt or Babylon, the temple of Bal was provided with a huge 
golden-bed stead^on which the God was laid even as in temples in South 
India at Nights-Sayana Seva. Is it a worship of Hiranyakasipu ? Or is 
it a symbol of the Doomed City and civilization ? 
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OT rajasa Of tamasa kinds even as the Gods may. So 
Vibliisana and Trijata among the Asuras were considered 
to be satmka asuras even as Prahlada and Alahabali have 
belonged to the sattvika Asura-jati. The prayer then is ad- 
dressed to the Divine as the One Lord of all creatures, 
Prajapati, the father and parent not only of Gods and men 
but even of the Asuras. The prayer is necessitated by the 
ardent fury of the frustrated passion-governed soul which 
thought of itself as the Self. 

It is in one sense true that what man has made by 
ignorance man may unmake by means of knowledge. But 
ego is not merely a nuclius of the divine effulgence but also 
a constellation of habits of thought and sense and volition 
and sentiment. It is this latter that is usually called the self 
or soul by many and it is this which modern psychology re- 
cognizes as the self or personality even as the purely rationa- 
listic Buddhistic schools conceived it to be, and therefore 
rightly denied its permanence. There is yet a truth in indi- 
viduality which is not egoism which is entirely fundamentally 
a centre of Divine Being, a secret manyness of the Divine. 
It is this that is unreachable by thought and sense and voli- 
tion because it is the universal that is uniquely individualised 
but that is egoed as a possessive Being. This secret could 
be wrested only by the Self, that is, the Divine. As we have 
already pointed out the truth becomes clear when we agree 
to consider that there are supramental or divinised beings, 
mental beings and effulgent vital beings. The first is a class 
by itself and has never probably suffered from this disaster of 
separation from the centre, the Truth, Satya-dbarma, a separa- 
tion resulting from the covering by the lid. It is only the 
human mental and the asuraic vital beings who are in need 
of this removal of the passionate separating lid, the lid of 
disjunctive diversity, the lid that makes it impossible to enter 
the inner being of itself. Confronted by the mystic truth 
that Prahlada, the buddhi-awakened, buddha, the child of 
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manas, has brought, the joyfuh tidings of the Ever-present 
Omnipresent Reality of Spirit, Immortal and Consummate, 
(Purusa) the Asura, his vital egoistic father of great auste- 
rity, Hiranyakagipu engages upon a severe test of the nature 
of the Atman, which has been stated to be aindviram, sml- 
dbam, avranam, akdyam (Isd. Up. 8) all attributes which 
reveal That Spirit, I^a, to be other than the body and other 
than the Ego of Hiranyaka^ipu, which he has been pro- 
claiming aloud and affirming with insolence as the Highest 
Being. It is thus that we have to read the prayer of the 
Iddvdsyopanisad as the prayer of the illumined understand- 
ing, Buddhi of Prahlada (Or is it the truth-seeking, experi- 
menting ego of Hiranyaka^ipu ?) to the Real Nourisher, to 
remove^ the golden (glittering) lid of passion, even if it be 
by force as indeed it has to be done — ^for it is the Rudra- 
granthp the knot of final death, dissolution of the egoism 
or the ego that releases therefore the self from the bondage 
to the material congeries, namely a private body. It ceases 
thereafter to be a separated entity with a separate being. 
It becomes illumined, luminously conscious of its central 
self in the Divine, and knows its true self to be the Supreme 
who is the Self of the Gods and all creatures, high and low. 
It is then that the Lord in the form of the wonderful Nara- 
siiiiha (indeed a play on the word Purusottama), the lionine 
quality being shewn to illustrate the mystic symbol of the 
destruction of the elephant^ {.Wd) — soul, by the lion the 
higher or superconscient vitality of the Seer)® emerges as 
the Purana says with the Oni-kdra {(dm being the word that 

® The original contains the word apavrmi=na-zovQ.i:, which 
may -well he done in any manner gently or rudely tear it off ; there is a 
dhvani as to Vran— to hurt or injure. 

* Bhagavata VII. jo. 47 indeed uses this imagery of elephant to 
the soul and the lionine form is undoubtedly the a&arya Purusa, the 
Yaksa of the Kena, 

® This -vitality is Viryam of the kena , : atmana vindate viryam 
vidyaya ■ ^'indate amrtam. . 
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is Braiiman as 'the JG7//>4 iiad MmdiiAa and Miilidftkyii 
say and as the proclaim and even as the 

Isavdsjopanisad equates it latter in the 17th mantra with 
the iv;w/A— Visnu, the Lord of Sacrifice) — out of the Pillar. 
stbdm, KatbopanL^ad-^vnhol \s\d\Q)a denotes the Pillar of 
Fire within, which, being aroused, destroys the fleart- 
knot) and tears apart the bowels and entrails of Hiranya- 
kaSipu which stand for or reveaL the coils of desire and 
worldliness and possessive existence for the private self. 
It is. thus only that the heart-knot could be broken and all 
doubts dispelled about the individual congeries being the 
most ultimate unity of being or permanent existence. 
Thus it is that once for all the doubts could be removed or 
extinguished and the truth-being known and understood 
and entered as Lord Kfsna has stated. This break up of 
the heart-knot, this break up of the utter consecration to 
the material well-being and food-desire-enjoyment group 
leads to the Joyful Wisdom, the revelational immediacy 
of the Divine Illumination — Presence, which makes the 
Father of PrahlMa (or indeed thus may Prahlada on behalf 
of his own deceased or rather released Spirit of his 
Father) pray to Narasimha, Purusottama “ O Nourshier ! 
O Sole Seer ! O Yama (Death) ! Surya ! O Prajapati ! : 
Withdraw thy hot rays, gather up thy beneficent rays so 
that I may behold thy Most auspicious Form,® and know 
through that that the thumb-sized Purusa indwelling 
as Self in the heart (of all) is identical with the Self in the 
Sun. This is the Aditya Hfdaya, the secret of oneness in 
multiplicity, resolved in and by and through the experience 
of the Prahladic-buddhi : — the Joydul Wisdom is this much 
alone. 

The most important impediment to self-realization is, 
as any one who is acquainted with the experience of the 


* It is the fad Vana, the ftid Jalan, the Ananda, the Madhu, 
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Spiritual knows, the delusion that the body is the soul. 
Materialism (in modern terminology Behaviourism) can 
never accept the reality of spirit or soul. According to its 
reading the soul is but a congeries of impressions, feelings, 
affects, volitions and ideations and these are all referable to 
the interactions between the several chemical and physical 
processes within the physiological organism. Consciousness 
is an epiphenomenon, a resultant of these interactions 
within the organism. Or else it is a sort of energy 
that throws light on the processes backwards and forwards 
and thus a purposive instrument of the organism. It is a 
biological evolute. Whatever else it may be, according to 
Behaviourism it is not a permanent spiritual entity nor should 
it be construed as having a spiritual substance as its source 
or basis of which it is a quality or function. It is a bye-pro- 
duct, a us'eful bye-product. There is absolutely no evidence 
to show that there is any other substance than the perceived 
unity of sense or matter. This being the reading of materia- 
lism the question about the existence of the soul or spiritual 
essence becomes all important for any system of spiritual 
philosophy (Vedanta) or Religion. 

Idealism no doubt has done yeoman service in the cause 
of establishing the priority of mind (consciousness) and 
its indispensability and the omni-effectiveness of Mind. 
But these conclusions it has arrived at through the abstract 
activity of thought or reason or intellection which distin- 
guishes or extracts the principles or laws of thought or 
axioms or categories of experience from the mass of 
presented sensations, feelings, dispositions and instincts 
belonging to the changing flux which is characteristic of 
the universe of matter (sensory world). These ideas 
or reals or essences or principles or axioms or values 
that it has extracted dr analysed from the ‘ A priori 
Synthesis ’ (of Kant’s Metaphysics) it has sought to unify 
dr integrate or systematise iptd a universe with the 
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help of the priiidptes of coherance and m>n.-sc]f-contradic- 
tion as between themselves. A rerdity so Iraik up of these 
‘ ideas ’ does indeed confer a permanence to the unity of 
thought, and may even be, in a truer measure, a reality of 
the mind— for really every thinking being feels himself to 
be a mind. But then this unity of reality in which the 
rational alone is real has been accepted to be just a “ blood- 
less ballet of impalpable categories,” whilst it did deliver 
the mind from the sensations, feelings and fleeting existence, 
it did not liberate the mind from itself, that is to say from 
its own structure, in order to permit activitv or search or 
realization of that in the world. It could not satisfy the 
structure of experience which constantly o\ erflows the cate- 
gories of both abstract thinking and sensory being. Phi- 
losophy secured a permanence and even a type of peace 
but not that which satisfies even its own inward drive to- 
wards all-round acceptance of integral being. The 
absolute of the idealist certainly could not Ije called a self 
or a soul. Reactions in the shapes of radical empiricism, 
positivism, pragmatism and realisms of the critical and neo- 
varieties had indeed intervened as anticipated. But what 
was needed was not more materialism, but more of idealism 
and an acceptance of the fact that real progress should lead 
to a deeper and profonnder truth' of the self or spirit or mind 
than was made possible by intellectual idealism. The abstract 
activity of the intellect only protested against the sensory 
fleeting experiences, little knowing or discerning that the 
intellect itself is but a habit of being, and only the manufac- 
turer of the permanent structure of matter against its own 
fleeting structure. 

The mystic always attempted a .higher type of abstrac- 
tion through a process that combined the intellectual type 
of abstraction or negation with the process of psychoIf>gical 
renunciation of the sensory. This nivftti or abstraction 
that is Iwo-pronged enabled his Yoga to go beyond the 
p. 2 
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intellect itself to a state of being that might be called 
nirvana— vana-ltzs, that is, without any type of citta-vrtti. 
This futthet made it possible for him to discover the utter 
duality between the soul and its body, and therefore helped 
‘ death ’ or ‘ psychical death’.’ This psychical death is 
not a mere symbolic or mimetic act of dying but a real 
dying to the body so as to live to the soul, and incidentally 
making the body an instrument awakened to its soul’s 
real and ultimate destiny, as against the present tendency 
of making the soul awakened to the destiny of the body. 
It is a death in a deeper and m^ore intensive form than the 
physical death (civil or municipal death) which is but the 
termination of one’s body, a biological death. The delusion 
that the body is the soul can never be got over unless or 
until the individual can release the soul from the tentacles 
of matter and the body that is physically understood as the 
configuration of instincts, desires and ideations and purposes 
or cravings, and make it move out of and into the latter at 
will. No doubt the greatest assertion of the Mimamsakas and 
others has been that unless we accept that there is a funda- 
mental distinction between the body and the soul and 
predicate immortality or at least indestructibility to it, the 
injunctions of the Vedas that promise experiences in the 
heaven, world etc., will have no validity, a situation 
that is intolerable. But this is not enough. At least the 
Veda does ' intimate this ‘ unsheathing ’ as something de- 
vout ty to be wished for, for k speaks about a state of being 
of the Rsis who knew fully and in experience of this absolute 
difference between the body and its soul or rather the soul 
and its bodies. This ‘ unsheathing ’ is an experience that 
is gc t in the state of ecstacy or integral absorption or con- 
centiic meditation and is explained as a siddhi (or to use 
the Buddhistic phrase ‘ iddhi ’) in Yoga (Hindu as well as 

^ The sacrifice is a ‘ correspohdential ’ death, surrender to God 
is a ‘ psychic death’ — and one can die hut once ! 
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as Jaina). The jivanmukta is one who at least knows and 
experiences the freedom of the soul in the body and this 
experience is not one merely of absolute control over the 
organs of sense and action and antahkarana but a radical 
disjunction that is only short of a total abandonment. I 
do not hold that this is desirable or all that Yoga is aiming 
at, but this radical otherness of these components of the 
Organic is a thing that must first be learnt, and from this 
alone can arise knowledge and a being that entails a further 
step on the evolutionary unfoldment. This abstraction 
of the real psychic being not merely on the level of thought 
and mind but also on the Jagrat level of waking conscious- 
ness and physical being is indeed very difficult. Many hold 
thatthis is dangerous. (So at least the ancientoccult literatures 
hold). Without the guidance and grace of God or the Divine 
powers it will mean lot of pain and even death, that entails 
a new effort in another life. But without this knowledge 
being achieved and realized fully with the help of reason 
and emotion, and a dynamic awareness, the illusion of 
body-soul (dehatma-bhrama) is incapable of being finally 
and utterly rooted out. Till then we shall continue to be 
helpless against the onslaughts of radical empiricism and 
scientific materialism. Biological death does not and can- 
not perform this act for us, for it can only liberate us from 
the outer shell or coat of perceptible existence outworn by 
experience, but not the subtle sheath which is stated to 
carry forward our saf^cita-karma. That is precisely the 
reason why we have to choose the ‘psychic death,’ the 
death that means the business of realization of our ‘ other- 
ness ’ out of love of true liberation. This is achieved by 
knowledge that even transcends abstract reason® and is 
gnostic or supramental, or at least intuitive. 

® Rationalistic philosophizing is a necessary training in abstract 
thinking, even like mathematics. But on that necessity devolves an- 
other necessity, the necessity of execution or application of the truths 
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Thus the primaiy necessity emerges, in whatever way 
we may think, for a definite and complete vindication of 
the principle of the difference between the individual 
soul and its body, and any attempt to refer it to any pra- 
maiia is almost to deny to the self what is promised to the 
min d. It breeds always the fear of a possibility of fail or 
illusion. The promise of divine knowledge that from that 
there is no fall or regress (i^^wfe-knowledge or andvrtti-2.^ccn^ 
can never be kept. The siddhas have always taken the 
view that truths of vedic experience ought to be experienced 
and ought to be taken seriously. 

Thus we come ro an important point in our medita- 
tion when we find that the primaiy test visualised by the 
seeking vital soul (Hiranyakagipu) was the invocation to 
Death® and even may we say a willingness to see the 
truth through, whether indeed the. Divine is in oneself, a fact 
that would settle two things at one stroke. What the en- 
lightened Soul, Prahlada, knew and experienced through 
his own sufferings at the hands of the Egoistic .matter- 
ridden being, is now being questioned radically by the latter. 

so learnt and experienced in the rarified atmosphere of pure intellectio- 
The need is great especially in a materilalist age. And all great applican 
tions have had happened in the ages of materialism. Abstract think- 
ing does double-duty. It does duty to materialism as well as to spiri-. 
tual evolution. In an age of materiaUsm it discovers the principles of 
physical or biologic existence, and in an age of mysticism it discovers 
the principles of spiritual being. In the one case it helps the general asc- 
ent to the deep and fundamental core of reality submerged by materialistic 
emphasis and in the other case it helps the application of the higher 
principles in order to discover the secret depths of matter. It is thus a 
mediator. But in so doing it also generally undergoes transformation and 
aappears to have ascended to the highest limits of its possibilities in 
concrete thinking. For the truth of abstraction lies in its effective 
appreciation of unities that link up the two domains, the heaven and 
hte earth in Vedic terminology, by belonging to neither absolutely. 
Its is a thankless task. Its own goal will always fall short of 
experience or the superamental being, the Synthesis where in the Soul 
and matter are the real to each other and .are found even t^ display 
a close integrality or togetherness in every respect. 

® It is well-known that the mantras 16-18 of the Ua are recited at 
the time of cremation, or after death. So is the Naciketa mantras 



MEDITATION ON THE islVASYOPANISAD 253 

This is the cult of the intrepid warrior. A warrior in battle 
is prepared to die for some duty, or principle or loyal ry. 
This preparedness to die is an actual asset in the solu- 
tion of the problem of soul-body delusion. The ‘ psychical 
death ’ is effected at the very moment of the will to die in 
order to live. That it is a crude method and even a violent 
method does not vitiate the fact that it is a metlicd. In 
the second chapter of the Gita, Bhagavan $ri Kfsna teaches 
the most important truth that the soul is unborn and that 
the body is perishable and is a coat that is worn and cast oft' 
when it has served the purpose, and even if the soul were 
but perishable it is better to die for a cause that is ultimate 
or for the sake of ordained ksatradharma. The metaphy- 
sical implication underlying this counsel is to get 
over the bhraim that visits even very -advanced sovtls, like 
^ri Arjuna, not only in respect of oneself but also in respect 
of other selves or souls. Further it is necessary to experi- 
ment with truth for the sake of absolute knowledge. Thus 
the ksatriya-dharma prepares for the brahmana-dharma 
of total and absolute consecration that is not vitiated in 
the least by the delusion that the body is the soul. Where- 
fore the brahmana is a sacrificer and litx's in the spiritual 
universe in all its manifold planes of creatures, men, elements, 
fathers, gods and the One Divine whose these are, in Whom 
all these exist and Who dwells in each and every one of 
these. The ksatriya-solution is a rajasic and vital pronounce- 
ment and experiment whereas the brahmanic-solution is a 
mental and intuitive pronouncement of the same truth be- 
cause if we understand the truth we shall see that not until 
one had been a ksatriya could such a one become a bralt- 
mana. This is also the reason why in the earliest literature 
the Veda and Upanisads, the problem of the spiritual uni- 
verse was solved by the great ksatriya kings and taught 
by them, for they were fully cognisant of this fundamental 
need to know the relationship between the body and soul 
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and the One Spirit. That is also the reason why they became 
breeders of the true knowledge of Sankhy a, discrimina- 
tion. That this truth was not the only prerogative of the 
ksatriyas can well be shewn, but that is not to our purpose. 
Spiritual knowledge starts with the discrimination of the 
soul as different -from the body, and this is something that 
is to be learnt integrally by the wdll to perish and to dare 
and for the sake of the knowledge of spirit or self. The 
dehatmabhrama cannot be liquidated in any other way. 
Tapasya, (mortification) suffering, crucifixion, brahmacarya 
and others all indicate the stages of this unsheathing that 
takes place gradually in Yoga. That is also the reason why 
Hiranya-ka^ipu was an Emperor, and why it was his busi- 
ness to solve once for all the truth about the self and even 
the nature of the supreme soul or Divine Godhead. The 
fifteenth Mantra clearly indicates the prayer to the Nourish- 
ing Lord of all, and the soul, to tear away this veil of delu- 
sion, the delusion that prevents the realization of the true 
nature of the Spirit. That this spirit is immortal, moving and 
capable of tenanting many, kinds of bodies is all intimated 
by the verse seventeen: vayuranilam amftam. That it is 
^ukram, avranam, agnaviram, ^uddham, apapaviddham, etc. 
is shewn earlier in the eighth mantra. But all these do not 
reveal much. Siddbis even may appear to reveal the possi- 
bilities of the material existence only rather than the nature 
of the Spirit that is other than it. Obviously then when 
the search for the Divine took place He could not be 
caught any where by Hiranyaka^ipu, for it is naively re- 
marked by the Purana that the Divine entered into His 
nose. Is it not as the Kenopanisad states by the Divine 
that one smells or knows or hears ? The psychic death 
was sure to come, but not until one is prepared for the 
worst does it pass off lightly, or joyously illumining 
the interiors and revealing the separateness by dismissing 
or sublating the delusion. Otherwise the worst must be 
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faced many times. The truth of intelligence is that it is 
‘ ekasanfagrdhl’ whereas ignorance is ‘ amkasantagrabi : I'hc 
former requires no repetition the latter does. Prahlada did 
not need repetition for he was buddhi, Hiranyaka^ipu was 
instinct and needed all the violence of the spiritual to o\-er- 
come its inward resistance. It is true that modern mystics 
and other generous souls who think that theoretical philo- 
sophizing and acceptance of idealism or absolutism in- 
sufficient will find that all that has been written above mereh' 
clarifies the mystic sincerity and will scare away only draw- 
ing-room philosophers. For others it is a welcome adven- 
ture in the spaces of spirit which will resolve the many 
controversies of philosophers and make for honest expe- 
rience and practical spirituality. That does not mean that 
we need to bid good-bye to philosophizing. As already 
pointed out it is the business of this dynamic experiment 
in Vedantic knowing (Sankhya-Yoga in the language of 
^ri Kfsna), to lift up the understanding from the barren 
constructs of superficial abstractions. We can then proceed 
to see in the next two mantras the same illumined conscious- 
ness that has beheld the One Unity of all Godheads and 
its own self, now resolves to offer up itself in utter conse- 
cration for the sake of an integral transformation. The 
self or soul is immortal, an immortal portion of the Divine, 
a truth, which has no fixed habitation nor are its bodies per- 
manent. The truth has been learnt that the self is other 
than the body {Sarird). For it is a truth that a body is an 
instrument of a self which exists by reasoti of the soul or self 
within, which utilises it and enjoys it for some occult purpose 
or secret delight ; and there is no particular resason to hope 
that these purposes are either eternal or permanent delights, 
though delight be the very nature of the Self-delight 
that enjoys the Oneness as well as secret manyness, or 
manyness and its secret oneness, being as well as becoming, 
which are just the conceptual representations of this two- 
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fold delight of Transcendent Being. Now the sacrifice of 
the self or one of its nianynesses is sometimes helci to be a 
necessity, a necesstity of the truth of the former occult 
knowledge. Sacrifice or the Rite of Sacrifice is a total con- 
secration to the Divine Lord of all Enjoyments and offering 
and not, as is usually held, a renunciatory act, an act that 
merely breathes the air of denudation however free from 
inward sorrow at non-possession of that which was possessed. 
The Body it is that is to be offered along with the inward 
self to the Suprerrie One Being, the Omnipetvader Iga. 
It is by this act, apparently of a total surrender of all poss- 
essions (as is intimated in the very first mantra of the Ifa : 
tyaktena bhmjUhd), that the fullest riches of the tronscedent 
kind (rayi) {Srejas of the Katba and the Gt!d) are attained. 
Thus it is that the awakened soul, seeking the fullest sove- 
reignity and empire resoDes upon the Great Rite and con- 
quest of the Vi^iva through sacrifice. This sacrifice is some- 
times called the Vi^vajit sacrifice or the A^vamedha sacrifice. 
In these s.acrifices the gifts or daksina are to be one’s fullest 
possessions. The Vi^vajit sacrifice of Vajagravas father of 
Naeiketas, or the A^vamedha of ISIaha Bali is the greatest 
sacrifice, in this sense that it has a great mystic meaning : 
He who would possess (the) All must lose all or give or give 
away all other possessions and not “ give up all.” to others. 
This was the prat/Jnd, the resolution or resolve of the sacn- 
ficcr who had awakened to the Joyful Wisdom (Prahlada). 
And it is clear that it would not have been a complete sac- 
rifice bur for the coming of Vamana, the Dwarf-biahmann, 
who claimed the three feet by His measure, as Lord cd' the 
Three Feet being the Fourth as OM (A U M) interpreted 
as Earth (Vaisvanara) as Midatmospherc (Taijasa) (the sub- 
liminal abode of the rajas) and the Heaven (the Prnjfia the 
individual soul of Bali).^® The name Vamana is used in 

10 cf. MANDUKYA; MUNpAKA, etc. Upanisads, B/j. Gita. Mund. 
instincts that the OM should be made the bow and the target, the Brah- 
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the Kathopanisad in respect of the indwelling Dweller in 
the Heart-Cave, He who is the knower of past and present 
and future • He who is the Lightning corresponding to the 
Heart, of the Kenopanisad and the Aitareja Aranyaka. 
Thus come forth the wonderful words of the Mantra 17 : 
OM Kf'afo (yhmx, Vamana, Lord of Sacrifice} sniaraY^xf&^'&m 
smara (Remember, remember that which was done) ; that 
is, savs Sri Venkatanatha, ‘'Please fulfil or complete this 
my sacrifice by acceptance of my surrender, by thyself com- 
ing and establishing thy Feet within me and making me 
thine own, even as Alvar ^athakopa has stated by making 
me his sandlals.” That is, “ Lead me thyself O Immortal 
Flame of Sacrifice ! Thou knower of the Occult Paths ! 
Chief of Gods ! Agni ! by cutting out all the devious ways of 
sin and ignorance,” even as the next Mantra (which is found 
in all the Vedas) runs. 

The self is offered to its natural Lord — the I^a, now 
known as Sacrifice, Kratu, now Vam.ana, the Brahmana- 
dwarf who is indeed He who has as His eyes the Sun and 
Moon, and is the internal Ruler as Antaryami, and is the Dea- 
th which is the Gate to fullest plenitude of Being. Thus we 
find that the last verse •. Agne naya supatbd rdye . . . really 
is a fulfilment of the Sacrifice of man’s ego which has 
three steps, involving a triple transformation as Sri Auro- 
bindo states of the Vital, mental and the material represented 
by the great asuras, who belong to One single family^^, 
Fliranyakagipu-Hiranyaksa, Prahlada and Mahabali, from 
which results an awakened sense of union (identity) with 
Truth, Satya, next a revelation of the Oneness of the self 

man and the soul as the arrow. By whom should it be released or aimed? 
Surely by the mind or the Divine who comes out with Omkara — 
Narasiinha came out with Omkara and aimed the soul of Hiranyakasipu. 

Hiranyaka^ipu’s son is Prahlada, his son is Virocana (the dis- 
ciple of Prajapati of the Upa.) and his son is Mahabali. Virocana held 
Annam to be Brahman and was satisfied with that truth according to 
the Upanisads. 

F. 5 
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of each and the self of evet}'’ thing else and all, and finally 
(thitdly) a quiet separation from fire transitory which entails 
the sacrifice, the unique sacrifice that has as its aim the con- 
quest of the Vigva (the waking consciousness, the Jagrat), 
■for the spiritual transcedent existence which has been 
separated by three steps of the deep subconscious, uncon- 
scious and subliminal. It is only through such pre- 
carious filtrations that our actions are being governed by 
the Superconscious to our knowledge. It is the conquest 
of the Vai^vanara, (the Naciketa-fire of the Kapjopanisad 
and the Agni of the Agnirahasyopanisad of the Satapatha 
Brdhmam) which is invariably completed by the Divine’s 
acceptance in person of the intimate identity that is the 
reality-function between the indwelling seer and the super- 
conscient Universal. It is this utter and total acceptance 
that is usually spoken of as the realization of the establish- 
ment of the Seat of Brahman in the Heart, the achievement 
of the Ananda, the Rasatala of Mahabali. It is this beatitude 
that has been stated to be the result of a complete surren- 
der. It is as it were the shifting of the centre of action 
from the individual ego to the Universal Person, the Cosmic 
and supraconscious supracosmic Divine. It is not without 
significance that the Seer Priest who officiates at the-sacrifice 
of Mahabali is ^ukra^^ (I^a. 8) for on the path of real and 
fundamental divine evolution the Leader, the Sacrifice!', 
Priest, every part of the process of ascension, passing on, 
transformation is achieved by the Divine for the Divine and 
in the Divine, the individual soul playing the part of a 
quiet aspiring flame, fed and lifted up unto union. 

Sukram, Siikra is stated to be the Pciest — Teacher of the Asutas 
and Usanas is stated to have been the first priest who new the art of re- 
susication of the Dead. In another sense He is the Deity himself, the 
Pure Radiant Being who as it were speaks a double voice but correct- 
ly leads all the same, for in man is the flame of true freedom and in 
freedom should man seek the Divine, for therein alone is available 
the true delight of the many consummating in Oneness-there primal 
secret reahty. 



MEDITATION ON THE iSAVASYOPANISAD 259 

Surireiider or ^aran^ati Vidya is stated to have six 
steps : anukulyasya Sahkalpa (willing the helpful to ascent); 
Pratikiilyasya Varjanam (renouncing the obstructive) ; 
goptrtva-varanam (electing the Goal) ; Mahavisvasa (radical 
faith in the Divine) ; Atmahiksepa (placing of the self at the 
feet of God) ; and Karpanya (complete dependence in- 
volving a feeling of helplessness without the Divine). We 
can. see in these four mantras of the Isdvdsjopanisad (15-18) 
these six in some form: in the 15th verse — ‘Satyadharmaya 
drstaye’ refers to this willing of the helpful (i) ; whereas the 
praj'^er to the Divine Nourisher (Pusan) to uncover the 
golden lid that covers the face of Truth is the renunciation 
of the obstructing forces (ii) ; the i6th mantra in its first 
part “ Tat te rupam kalyanatamam pagyami ” is the wish 
of the votary to see the Divine auspicious form and thus 
forms the third step (iii) ; whereas the belief that the self 
of the worshipper and that of the Solar Orb is the expres- 
sion of the great faith in the Omni-selfness of God, the ma- 
havigvasa (iv) ; in the 17th verse we have the expression of 
the Atmaniksepa, surrender (Kftam) or sacrifice of the 
immortal soul (vayur anilam amftam), so that its body of 
karma is turned to ashes (bhasmantam gariram) and it is 
uplifted by the Divine as Om and Sacrifice (Kratu) or 
Divine Will, and the repetition of the words Kftam smara 
merely aiBErms the total dependence on the Divine to help, 
a state of extreme helplessness of a soul that has given up 
all its being and existence to die Divine, whose only prayer 
is ‘ Na-mah ’ (Not I but Thee) (i8th verse). This is the state 
of Karpanya (ekanta-bhakti, akificanyatva, avyabhicara- 
bhakti). All these six states of the soul are but deepening 
stages in the Soul’s entry into the Divine but at every stage 
of the Divine’s help it is that is being sought and not that 
of the limited and restricted and ignorant ego. Plere too wc 
find that knowledge of the Divine Oneness and All-ness it 
is that governs from the first actions of sacrifice of the self. 
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Thus ;>afanagati is a dynamic Sacrifice^® and in it is compris- 
ed the a^vaniedha, the purusamedha and the Brahmamedha, 
sacrifice of the senses, out-ward-moving and extravert ; sac- 
rifice of the ego as a circumscribed and limited or private 
being apart from and in conflict with the All, a possessive 
and egoistic entity ; and the realisation of the Leadership 
of God the Omnipervasive Super-conscient Being in every 
fibre. 

To conclude this meditation I may point out in the first 
instance how the integral mind works with respect to the 
spiritual universe. The spiritual universe is the eternal 
universe in a sense, for, from it proceeds all types of pre- 
sentation in space-time-events. The whole literature of 
the Hindu, or for that matter of any tivie religious 
community or philosophy is to be interpreted 
correspondentially as my friend Dr, Mohan Singh 
states from multiple stand-points, that is, from the 
adhibhautika, adhyatmika and adhidaiva aspects. Each 
of these divisions may find further sub-divisions. And they 
may be called the Vedic, Brahmanic, Upanisadic, Aitihasic, 
Pauranic and Agamic. The failure of modern philosophers 
to go behind to the bed-rock of spiritual experience is so 
clearly patent in their writings which despite their learning 
and scholarship (on which they pride themselves) that we 
are likely to miss the truth of the spiritual universe. There 
is an eternity streaming through the temporal, and a temporal 

It is a very strange coincidence that Mahayana Buddhism pitched 
upon the name Vairocana (son of Virocana ? Vis^u) as the name of 
the AdiBuddha, sinceVairocana is the name of Mahabali, the mahaprajna, 
the sole enjoyer of the Divine Bliss-nature, as a consequence of the 
Great Sacrifice which not merely concluded with the physical rite but 
the psychological surrender. It is because rites have a tendency to 
become severed from the psychological that all objectifications have a 
tendency to limit, pervert and derealise the meaning, the psychological. 
Thus it is necessary to fescue the meaning which alone can help the move- 
ment upward and form the basis of any true endeavour. It must how- 
ever be all the time understood that the fact of this occurance of dis- 
ruption or disunity cannot be the cause for a wholesale condemnation of 
all objectivity and expression of the psychological truths. 
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that reveals the eternal, and this intermingling in the pro- 
cess of civilization, through poetry, art, sculpture, dance 
and philosophy and sciences, clearly portends so simple 
intellectual understanding. On the contray rationalism has 
tended to be dogmatic and has ceased to see the confusion 
into which its own analyses have landed it. Spiritual un- 
derstanding or gnostic being will clearly interleave the 
historical with that which is suprahistorical and grant 
meanings not available in the one or the other exclusively. 
The fundamental manner of interpretation was long ago 
envisaged in the Brahmanic literature, but we have grown 
so much intellectual these days that we have been for a long 
time unaccustomed to see more than one aspect at a time and 
this seeing of one aspect did the trick of depriving us of the 
fruits and visions of the entire reality : To quote the Isa. 
(9.) again “Andham tamah pravisanti Ye’vidyam upasate 
tato bhuya iva te tamo ya u vidyayam ratah (See also the 
1 2th mantra). Thus it is necessary to interpret the whole 
body of literature as an organic whole. This is undoubtedly 
difficult and may lead to lot of confusion and may be called 
Research in the strict and literal sense of the term, but this 
is not the research that will get the applause of the savants 
and scholars of the present day. It means the seeing of 
things temporal and eternal in one sweep and this one is 
forced to say ‘ sadly ’ is possible only to one supramentally 
awakened to the deep and foundational unity of the two 
by a radical experience. 



INDIAN MARTIAL TRADITION 
By V. R. Ramachandra Dikshitar 
Introductory 

The late lamented Maxmuller did a distinct service to the 
cause of indology by the translations of the Sacred Books 
of the Hindus and by his own original contributions on 
Indian History, culture and civilisation. But at the same 
time most accidently he committed one or two mistakes 
for which we are at present paying rather a heavy price. He 
was the first to propound a theory of Aryan race,^ surely 
a pigment of his imagination. It caught like wild fire and 
various ingenious theories of race, and race origins, 
superiority of the Aryan or inferiority of the Dra vidian or 
vice versa cropped up in the horizon of indological fields with 
the result that we are now fighting endlessly by bringing 
unnecessarily the imaginary race theory to the forefront. 
The fact is there were no races, Aryan or Dravidian, un- 
happily confused with the rich streams of Aryan and 
Dravidian cultures. A happy parallel is afforded by the fact 
that we can speak of an Anglo-saxon or Latin culture but 
not of Anglo-saxon or Latin races. 

The other mistake more germane to our subject is that 
the Hindus did not believe in the reality of tltis world, looked 
upon things including our very existence as unreal, illusory, 
whatever may mean that significant expression Maya in 
Sanskrit, This idea of the world and its activities being 


1 Max Muller — Chips from a German Workshop (new edition) 
Vol. I Preface p. IX ; Biograpl^ of words and Home of the Aryans, 
Appendix IV. p. 345. 


265 


264 V. R. RAMACHANDRA DIESHITAR 

Maya, of a snare and a delusion belongs to the region of 
philosophy and not even religion. The intellectuals of the 
Hindu community who spent their time in the forests 
speculating on the life here and hereafter evolved systems 
of philosophy which find expression in the numerous 
Upanisads and literature of the post-Upanisadic period. 

I From the vast ocean of literature reflecting philosophical 
I ideas and doctrines, our scholar Maxmiiller wrote that the 

I Hindus were mainly a community of philosophers whose 
mind was bent towards the other world, and who did not 
attach any importance to things mundane. 

/ This is unfortunately incorrect. The term Hindus is 
a mysterious term. The ancient lawgivers distinguished 
four major castes and a number of minor castes framed mainly 
after their respective occupations. The philosophical school 
was the monopoly of the few, catering to the intellectual 
community which was designated the Brahmana community. 
Even here a choice few gave themselves to a reflection of 
such theories while others who shared with the king, the 
weal or woe of the kingdom, were worldly-wise. What 
about the families which were hereditary Purohitas to 
different rulers and what about the families whose members 
served the state as councillors, ministers, judges and even 
commanders like Dronacarya o*f epic fame is an interroga- 
tion for answer. The philosophy did not affect the life and 
career of members of the ruling caste, trading caste, or 
peoples caste consisting of agriculturists, carpenters, masons, 
barbers, washermen, and so forth. These formed the 
bulk of the community through the ages. They never 
worried about one god or a multiplicity of gods. They 
knew their duties and adhered to them irrespective of 
consequences. The Hindu ideal was known svadharma 
i.e., each person in his station. This prevented two 
things — competition and survival of the fittest. That is 
the beauty of Hindu civilisation. 
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yi hWtary Casio 

Yet anothef chafactedstic of the Hicdu civilisation 
was setting apart a whole caste for military duties.^ This 
was the Ksatriya caste. It was the ruling caste. Only a 
Kpatriya could be a ruler and none else. If any member 
of other communities became a King, this could be only 
due to verji peculiar circumstances, and he was to be 
given Ksatriyahood and , consecrated then as a ruler. 
Ever since man was born, he was a fighter, born of psy- 
chological impulses.^ It is true of all tribes and of all 
nations. It is also true of India. As I shall show in the 
sequal Indian martial tradition begins with the Vedic period 
and has a continuous history to the present day. While 
intellectuals were speculating in the realm of philosophy 
in forests and caves, life went on in the cities and towns, 
in capitals and forts, in the plains and on the river banks. 
Life included a warrior’s life. The element of permanence 
and endurance in Hindu culture is their genius to set apart 
a whole community for warfare. It was itself a standing 
army of the country. Every Ksatriya was a Knight by 
himself. He fought and fought relentlessly to save his 
country and religion. By having a separate warrior caste, 
the peace of the country or communities engaged in other 
pursuits of life was not affected. The normal life went on.^ 
There was no disturbance of the economic equilibrium. 
1‘herc was no want of food. There was no necessity for 
planning a new world order. For the old order was not 
affected in the least. It was not a peoples’ war.® It was 
certainly a war in which the King representing the whole 
nation plunged. Its defeat or victory affected the state as 
a whole. By a peculiar social device the nation’s represent- 

® See Dikshitaf, War in Ancknt India, ch. II, sec I. 

3 Ibid. ch. I. 

« For example, see Megasthenes’ Mccrindle Fig. i. 

® This I have dealt in greater detail in my paper to the Atyan lath. 
Some Concepts of War in Ancient India, 

F-4 
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atives who were the great Ksatriya community went to 
the field of battle to decide the nation’s destiny. That is 
why Megasthenes who was an ambassador to the court 
of Pataliputra, the capital of Candragupta Maurya about 
320 B.G. has left a valuable record : “ Nor would an enemy 
coming upon a husbandman at work on his land do him 
any harm, for men of this class being regarded as public 
benefactors are protected from all injury.” 

While it is largely true that only the warrior caste 
fought our battles, sometimes soldiers were recruited from 
other communities also. If a war is of a prolonged 
character and if the resources in men and material were 
diminishing, then recourse was had to enlist soldiers from 
the people-caste. These were mercenary soldiers in the 
sense they were hired for a particular purpose and dis- 
banded afterwards. In those days the success of the army 
depended on its numerical strength. Hence the levy. 
But there is no evidence that there was a general conscrip- 
tion at all ; though there is some evidence of conscription 
of wealth® from wealthy communities for war purposes. 

If we approach India’s martial tradition with this back- 
ground, then we can get a correct perspective of the whole. 
In the Vedic age the King was a member of the warrior 
caste and he was helped in his military functions by members 
of his caste, who enjoyed the rank of nobility. Their main 
duty was readiness for war. The bow is the main weapon 
of this age. Every noble was instructed in the art of war 
which was then the science of the bow.’ One feature of 
these Plindu wars was that the King led the host to the 
field. He was in the front rank and inspired his troops by 
his magnetic personality to fight to the end. Sudas® a 
powerful Vedic monarch had to fight a confederacy of ten 

^ Mhb. ^anti. 71-72: 87. 35-59. 

’ Vedic Index: I. pp. 388-80. 

» % Veda: VII 18. 8. 9. 
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kings. We can well nigh imagine the nature of such a con- 
flict. We meet here and there with battle hymns in Vedic 
literature, for instance, the Rg Veda. VII. 18. 

Raws oj War 

But it was in the epic age that the foundations of Indian 
martial tradition were truly laid. It was now the morale 
of the Indian army that was e>:hibited to the utmost possible 
extent. There are several quotations in the Mahdbhdrata 
which indicate the high sense of discipline and keenness of 
spirit pervading the Hindu army. Every soldier elected 
duty and glory at the cost of life.® His duty was to fight 
and die in battle. A coward only die of sickness in his 
house. Nothing is nobler than enter the fifeld when 
challenged to fight, unmindful of the consequences. It made 
no difference with the epic warrior whether he killed or was 
killed in the battle.^® To retreat is to bring ignominy to his 
family and country. Fight to the death or to the complete 
victory brought glory to the family and country. Further 
glory was to find a place in India’s heaven. Whatever 
be the caste or status of the enemy he must be attacked. 
It is the veritable law of warfare. If a soldier who goes 
to a battle dies fighting he was accorded the funeral service 
due to a warrior.* But the death of such a hero should not 
be mourned or lamented. On the other hand one should 
be glad of it and proud of it. 

The epic soldier was not the indiscriminate mercenary 
warrior recruited for the moment, disbanded afterwards. 
Every soldier had his fixed salary and a permanent employee 
of the state. When there was a call for arms, he went out 
in all glee. In peace time he enjoyed life with his family 
drawing the same salary. Adequate compensation amount- 

® See. for instance, Mhh. V. 74. 23. 

w hlbb. Udjogai 72.4. 
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iiig to pension was given to the family of the soldier who 
fell in the field with his boots^^ to use the modern phrase. 
The wounded and disabled were taken to the camp and 
treated by expert physicians and surgeons.^® 

Notwithstanding his enthusiasm and love of glory the 
epic soldier did not indulge in indiscriminate and reckless 
fighting. Even here he had a plan. His camp which 
looked like a city was self-sufficient. There were certain 
rules which he observed even when the action was hottest. 
There was no fighting during nights.^® Every morn opened 
with music and the chiefs met to decide the particular 
array and its commander for the day. At sunset the arms 
were down and all returned for rest. Though there are 
examples where these rules were not strictly observed, 
still the rule was there and ordinarily followed. Some of 
the laws of war were 

(1) Non-combatants were not to be molested. 

(2) The disabled and those who ask for mercy were 

not to be attacked. 

(3) The weaponless and defenceless should not be 

molested. 

(4) The retreating should not be attacked. 

(5) Barbed and poisoned arrows should not be used. 

(6) The subdued soldier to be reinstated and the 

conquered people should not be disturbed 
from the observance of their own laws and 
customs. 

(7) There was to be fighting betw^een equals. 

(8) Women, children, ambassadors and cows w'crc 

not to be touched. 

, See Dikshitar, IFar in Ancient India p. 75. 
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(9) Corn fields, fruit and flower gardens were left 
unlmolested. 

(10) Incendiarism is to be condemned. 

Viewing this code of war as a whole, we find 
that wars generally did not affect the progressive and 
civilised elements of the state. Wars were certainly fought 
at any cost but not with any method. These principles 
were the governing motives of wars indulged by the 
Mauryan and Gupta emperors. A^oka regretted his action 
at Kalinga where thousands of innocents were slaughtered 
in the unrighteous war which he engaged. In fact 
Kautalya the celebrated author of the Artha^dstra}^ a rare 
work on polity, postulates three kinds of war — ^Dharma 
vijaya (righteous warfare), Asura vijaya (unrighteous 
warfare with no regard to the laws of war), and lobha vijaya 
(due to greed of territory, women and property). The last 
two are condemned in unequivocal terms. Samudragupta’s 
and Harsa’s wars were actuated by a sense of glory and 
pride, the object of which was to win the heaven.^® It was 
something religious in character and spiritual in outlook. 

South Indian Tradition 

If this were true of the North Indian tradition, the 
tradition of the south is much more vivid and awe inspiring. 
Our principal authority for South Indian tradition is the 
Sangam literature of the Tamils. The classics are full of 
warfare. The ancient Tamils were much more fierce, 
chivalrous and valorous. As we shall see even their 
womenfolk were animated by martial spirit and helped their 
Idth and kin in winning battles. There is a technical term 
Tumbaittinai.i^ According to this concept when a chief or 

“ Ibid. Ch. II. sec. y. • 

15 Arihaidstra^ Bk IL i. 

See the legends in the coins of Samudragupta, 

YxxT^pporul V^nbamdlai, VII Pafcalani. 


rfo V. R. RAMACHANDRA DIKSHitAR 

a wamoi- was attacked from all sides by the throwing of 
darts and spears at him, still he remained undaunted. The 
weapons would have pierced the different parts of his body 
and still he went on fighting. A certain weapon had cut 
his body twain. Even then the cut body did not fall on 
the ground but it was still in heroic action and movement. 
This state is called technically attai adutal.^® In Kannada 
the cut body is called atte and Telugu atta. In Tamil it is 
attai. 

The old tradition was that the king himself fought 
the enemy and when it was found that the chief was 
declining in strength then a commander rushed to his aid 
and carried on the battle much more vigorously. If during 
the course of the fight, the enemy king who rode an elephant, 
fell down with his elephant, the warriors killed the fallen 
foe and engaged themselves, in a dance called amalaP-^. 
This is to do honour to the dead chief and to celebrate 
also their victory. When once the chief fell dead, the army 
generally retreated but the conquering king recklessly 
attacked the soldiers in retreat and slew them (nulilattu)®® 

There were warriors again who being wounded either 
on the face or chest would deem it derogatory to survive 
that feat and would further ulcerate the wound and end 
their lives. This is called marakkanjiP- After the battle 
was over, it was a custom for the wives of heroic soldiers 
to enter the field in search of their husbands. W'hcn once 
she saw her husband in a pool of blood with darts struck 
on his breast, and about to die, she drew back the weapoxr 
and drove it into her body so that she may not survive 
him. Still another custom was for the woman to closely 
embrace the dying head of her husband to her breasts and 


18 To/. Porul sutram 71. Naccinar Kiniyar gloss. 
1® To/. 'Borul sutram yz. 

Ibid. 

Tolkappijam : Pura Hioaiyiyal. 
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forehead and continue, in that state of sadness until the last 
breath of her life went out. 

Tamil land could boast of not only heroic housewives 
but also of heroic mothers. They have disproved the 
appellation weaker sex given to them. In the Tamil 
work PurandnurUf a composition of about two centuries 
before Christian era, there are passages^^ which go 
to prove to the hilt the heroism and glory of Tamil 
Warrior- women. Okkurma^attiyar, a poetess, is all praise 
to a noble woman who was the mother of only one son 
and who sent that son to the field of battle in response 
to a call. The lady dresses his hair which was a tuft and 
presented him with all armour. Her parting words were 
“ Your father and grand-father fell heroipally in battle. 
My hope and prayer is that you should follow their 
example. Go and fight to the end as befits a youngman.” 

Another poem says that when a heroic mother heard 
the heart-rending news that her son lost his courage 
in action and had retreated, her blood boiled with indigna- 
tion. She vowed that if that were a fact, she should cut off 
her breasts with which she suckled him. With this 
determination she went out to meet the retreating son, with 
a sword in hand ; she could not meet him. So she made 
a search in the field and found her son’s body cut in twain. 
At this her happiness was greater than that she had ‘at his 
birth .2® 

Instances of this may be multiplied. We may refer 
to one other sample of the Tamil heroism. That is what 
one calls head offering.^^ It was a practice in those days to 
invoke the aid of the war goddess on the eve of an expe- 
dition. The goddess was pleased, according to the belief 
of the times, with sacrifices of goats, buffaloes and even 


Puram, 279. 
Param, 277. 
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human beings. But one curious practice of the Tamil 
soldiers Avas to go to the altar, stand before the diety, cut 
their heads themselves with swords, place the cut heads at 
the altar, when the cut trunk stands firm raising both hands 
in prayer. This sentiment may be crude and all the same 
it indicates the intense feeling on the part of the Tamil 
soldier, his courage and boldness without caring in the least 
for his life. 

Side by side with humane treatment meted to the 
enemy, the Tamil kings more often showed themselves 
inhumane. For there are instances where the bloodthirsty 
warriors quenched their thirst of vengeance by ploughing 
the roads and streets with asses and donkeys and sowing 
seeds of castor, cotton and other cereals. It is said even 
the houses of gods were not spared.^^ The use of fire to 
buildings and looting of the property were also not uncom- 
mon. Sometimes the defeated king was captured and put 
to death. These soldiers went by the name of mafavar, 
who were fierce-looking, and full of martial spirit and 
valour. There is still a majravar tribe in the present 
Ramnad district and these are perhaps the descendants of 
the old martial tribe. 

The Kajpi/l Traditmi 

The Hindu warriors who arc from A.D. 800 known 
as Rajputs had to fight for another eight hundred years 
more against the invading Mohammedans. These 
Rajputs were the lineal descendants of the ancient 
Ksatriya stock and endeavoured their best not to give 
a holding to the new invader. When Mahomed Kasim 
invaded Sind, Raja Dahir of Sind collected a large force 
and marched to oppose him. Though he received a severe 
arrow wound, still ‘ he charged in the most gallant manner 

Kalinga Hupparmi, 15, 592, ' 
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into the midst of the Arabian hotse where he died like a 
hero.^® Again when Atoliamed Ghori led his expedition, 
he was attacked by as many as one hundred and fifty Rajput 
princes who rallied under the banner of Prithvi Raj “having 
sworn by the water of the Ganges, that they would conquer 
their enemies, or die martyrs to their faith.” In the course 
of a letter addressed to Mahomed they said : “ it were better, 
then, you should repent in time of the rash resolution you 
have taken, and we shall permit you to retreat in safety ; 
but if you have determined to brave your evil destiny, we 
have sworn by our gods to advance upon you with our rank- 
breaking elephants, our plain-trampling horses, and blood- 
thirsting soldiers, early in the morning to crush the army 
which your ambition has led to ruin^'^.” 

There were two battles at Taraori, near Karnal. In 
the first Ghori was beaten. But in the second battle Pri- 
thvi Raja was defeated and captured and put to death.^® 
Then later when Baber came to establish the Mughal empire, 
Rana Sangha of Mewai^® offered a heroic resistance as his 
descendant Pratapa Singh later fought against the great 
Akbar. Though Akbar and Shah Jahan w^ere diplomatic 
enough to enlist these gallant soldiers in their army and use 
them to fight against their enemy, there w^ere Rajputs w^ho 
would not suffer the disgraceful deeds of the foreigner. 
Tliey attacked Aurangzeb though not with much success. 
In the meantime in Maharastra, ^ivaji rose to powder. He 
saw how Hindu religion was in danger and his country 
almost a lost dominion. Plis tactics were too much for 
the Mughal Emperor. All his plans to capture this 
great leader failed. The Mahrattas made a last effort and 

Briggs : J-l! story of the Rrse o f the Mahomedan Pomr, Vol, IV, 
pp. 406-409. 

Briggs : op. cH. Vol. i, pp. i 74 ~i 79 - 

C. H. I. m, p. 40. 

29 C. H. f. IV, pp. 16-17. 
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a bold bid in the i8th Gentuiy fot the dominion of India 
fifed by martial qualities. But it was too late. The 
tottering Mughal empire passed on slowly but surely to 
the hands of the East India Company. 

Military ViMces of Modern India 

the Great Indian 

Mutiny, but really speaking it was an unfortunate cir- 
cumstance in certain parts of the country, while other parts 
rallied to the standard of the British to put it down with 
all their might. A serious outbreak took place only in 
Delhi and Oudh, Cawnpore and Central India.®^ In other 
provinces it was more an incident of a negligible character. 
Whatever it was, it did a disservice to our country. It made 
the great Bengal Army disappear®^ with a few exceptions. 
It made the British to lose the confidence of the Indian to 
some extent. By loyal and faithful service after the mutiny 
out soldiers all over India have earned the gratitude of army 
officers and commanders. That is why today large numbers 
are being recruited. For trust alone begets trust. 

Let me take up the Punjab. From the Mutiny down 
to the present day the hardy races of the Punjab — the Rajput 
Dogra, the Punjabi Mobamedans, the Sikhs and the Jats have 
been associated with the British Army and have displayed 
wonderful skill and splendid enthusiasm. The Dogras are, 
according t<r Major G. F. MacMunn, the most valued of all 
soldiers. They are Brahmins, Rajputs, Jats and the like 
who retain the old Aryan religious faith and habits,*’” 
They arc also enlisted to the Imperial Service Troops in the 
State of Jammu and Kashmir, The Pathans in the Indian 
Army come mostly from within the British border or 

Thompson and Oarratt : BJse and fulfilment of British rule in India, 
pp. 435-446 and Macniunn : Armies of India. Ch. Ill, 

Ihid. 449-450. ,, 

The Armies <f' India p. 143 ^ 
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between the administered border : and the Afghan frontier. 
Also the Duranis eottie to our ranks especially the cavalry. 
To these may be added the Hazaras enlisted chiefly in the 
Baluchistan regiments, besides the Baluchis themselves. 

The military services of the Sikhs are too widely known. 
Whether raised before the Mutiny or after, the Sikh regi- 
ments are equally famous. What is said of the Sikhs is 
also true of the Jats. Major MacMunn writes “ ^Vs a fiyht- 
ing man, his slow wit and dogged courage give him many 
of the characteristics of the British soldier at his best.^ 

During the Great War I more than one half of che Indian 
army was drawn from the Punjab, and their achievement 
was very remarkable. The Lahore and Meerut Divisions 
which were sent to France in the Autumn of 1914 played 
an heroic part. True to their traditions of loyalty and self- 
sacrifice the Indian soldiers felt as they feel today that that 
war was their war. The strongest appeal to a Punjabi (this 
is true of every Indian also) is, it is said, one to his 
(honour), especially in protecting their hearths and homes. 
The warrior is easily roused. To this may be added the 
splendid war services of the Punjab Native States during 
the Great War and in the last Global War. This gallant 
record which keeps Indian martial tradition unimpaired has 
earned for the Punjab as the shield, spearhead and sword- 
hand of India.®^ The same military bearing and dash and 
daring of a fighting caste are noticed in other Rajputs who 
hold practically all the great States of Rajputana, Kathiawar 
and a great part of Central India. Tliis is equally true of 
the Muhammedans of Rajputana and as well as of the 
descendants of Maratha conquerors — Scindia, Gaikwar, Hol- 
kar and others in the West and entral India. The Mahrat- 
tas claim to be Rajputs of the Agnikula persuasion. “ They 


Wid. p, 'X39-40. 
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have l(,>ng scrvctl with credit and distinction in the Bombay 
Army .” They are famous for their wiriness and endurance. 

The next military race of importance are the Gurkhas 
of Nepal and the Garliwali (a hill tribe) west of Nepal. 
There arc many battalions of Gurkhas in the service, the 
enlistment dating from the Nepal. War. Among the many 
good qualities of the Gurkhas is the intensity of cameraderie 
that exists between them and their oflicers as also between 
them and the British troops. The Gurkhas are born soldiers. 
The Garhwalis dress themselves in Gurkha style of rifle 
uniform with kilmarnock cap. Theyware deemed to be 
of “ considerable fighting value.” 

Ram of the Carnatic 

kladras is generally’^ put ciown as an “ Unmilitary ” 
province with a few exceptions like the men of the Coorg 
hills and Moplahs of Malabar. But the army of the Madras 
Presidency otherwise named the Coast Army had done its 
services in the most satisfactory manner. The Tamils 
like the Kallar and Maravar and the Muhammedans of 
Tamil districts, the Velamas and Rachewars of AndhradeSa 
are also enlisted. The value and history of the Madras 
sepoy require a special treatment. It was the French who 
recruited originally Indian sepoys and gave them a quasi- 
European training. Then the English began to use this 
valuable material. The sepoys were at first termed peons. 
The First Commander-in-Chief of the Company’s army 
in our Presidency, Major Stringer Lawrence was struck 
by the efficiency and valour of Madras sepoys in the 
battle at Cuddalore in 1748 against the French, the siege 
of Arcot 1751 and the battle at the Golden Rock near 
Tfichinopoly 1753.®® So with the reorganisation of the 
Madras Army in 1765 the number of the sepoy battalions 

H. H. Dodu'ell : Sepaj B^fcruitment in the Old Madras Army Ch. II. 
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was increased. The sepoys were promoted as Naiks, 
Havildars and Jamadars. 

One of the battalions known as Baillie-Ki-Paltan^® 
(1759-1930) named after Lt. William Baillie who commanded 
it from 1765 to 1771, showed their gallantry at Chengamah 
with Hyder Ali in 1767. Whether at the battle of Assaye 
(1803) or in China (1840-41) the Madras troops showed 
spirited behaviour and won great credit, let alone the First 
and Second Mysore Wars. In the Great War (1914-18) 
South India’s contribution was no less important. The 
88th Carnatic Infantry and the 83rd Wallajabad Infantry 
along with others won great distinction.®'^ 

If we only turn to the recent world war we have a 
brilliant record of achievements. In North Africa it was 
the Indian Army that smashed the enemy completely and 
won world-wide distinction. Our army won glory in the 
fields of Italy advancing against great odds. Thus the sum 
total of Indian martial tradition is to fight to the end, and 
even to sacrifice one’s life, if need be, for the cause of the 
crown and the country. 


Baillie-Ki-Paltan by Lt. Col. H. F. Murland, Higginbothams, 1932. 
C. S. Srinivasachari, Nem Rep/ew i94r, pp. 367-385. 



STUDIES IN THE HISTORY OF INDIAN COSME- 
TICS AND PERFUMERY— THE GANDHAYUKTI 
SECTION OF THE VISNUDHARMOTTARA 
AND ITS RELATION TO OTHER TEXTS 
ON THE GANDHA^ASTRA 

By P. K. Gode 

In my stiMies rn the Blistorj of Indian Cosmetics and Perfumery 
(GandhaMstrd) so fai: published, I have analysed and made 
use of the following Sanskrit texts on the GandhaMstra : — 

(1) Two special treatises on the Gandbasdstra (com- 

posed between c.A.D. 1300 and 1600) dis- 
covered by me, viz. (i) Gandhasdra of Gahga- 
dhara and (ii) Gandhandda with Marathi Com- 
mentary.i 

(2) The chapter called “ Gandhddhikdra ” of a work 

on erotics called the Ndgarasarvasva by a Buddhist 
author Padma^ri (About A.D. 1000).^ 

(3) The Gandhayukti section of the Agnipurdna 

(Betmen A.D. 800 and 900).® 

(4) The Gandhayukti section of the Brhatsatnhitd 

of Varahamihira (^.500 A.D.).'^ 

The above sources prove beyond challenge the history 
of the .Gandhaddstra literature for more than 1500 years, 
though unfortunately the texts on this subject which have 
come down to us are few and fragmentary. It should, 
therefore, be our endeavour to link up every new* source 
with the texts referred to above to enable us to have 

1 Vide Journal of the Bombay University, Sept. 1945, pp. 44-52; 
'New Indian Antiquary Feb-March, 1945, 185-193. 

2 Ibid, pp. 51-52. 

» Adyar Library Bulletin Vol. IX. (Part 4.) 1945, pp. 143-151- 
Bharatiya Vidya, July- August, 1945, pp. 149-156. 
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a connected view of the history of the GandhaHstra from 
the remotest antiquity to the present day. 

I propose here to deal with the Gandbayiikti 'i^^ctioxx of 
the Vismdhanmttara Purdna (Khanda II, chap. 64~pp. 

220^ — 221 of VenkateSvar Press Edition, Bombay). This 
section reads as follows: — • 

Til 11 

A 20 ^ I 

qqq-' rrarr ii ? ii 

K 21 sprrfe^firgi ^ , 

li y II 

A 22 5 i 

5 iTcr?^ 5 rfnT?rT m 11 

^ fl3ri 

sresrrF^f 5t?sr^¥ra^i 

wrsrf^ fr: 51T: 11 h 11 


® Compare the Six processes of manufacturing cosmetics men- 
tioned in the qrft*(RfiT^t!r of the r(?«iei< of in the 

following verse : — 

?m gmrl %gr> i 

^ 2 !!? sr5$<prrTfw Tlfwt: II \ II - 

Here I shall compare the verses on in the with 

those found in the ®rpJigtrt!r (Venkateswar Press, Bombay). Chapter 224 
(verses 19-42). [A %o=Agmpur 3 na Chap. 224 verse 20 and so on ] : — 

A 20 — y:TE I 

=tgr ^qrr rr«Tr ii yo ii 

A 21 — ^T¥Ff % OT^pti 

ytFy'rq'ftv!^o|Ti||W8P<^^ II y? II 

A22 — 5 5 r>rfr f ?ra; i 

?5rK % -s#?!; ii yy ii 



STUDIES IN THE HISTORY: OF GANDHASASTRA 281 

fTtcTW acT; II ^ II 

%q- q-sirmT^or 

5r>wcr ?ic!T#f%giT II ^ II 

cT^r?5 iT?srS' 3 T<!T ^^ilTfefTTI 

■sTm^fT ?r?s’S5r ^T??T ?rT 5r^frt%g'ni <: ii 

■JTm^g'SJT' 1 

3TT5^##^ ^rsT S'5? TR II 

^ 'ftrrfrr^R^Ti 5 iiGR# i 

fwq%^ HTfmrifiT^fiT: 2?r: 5 ?t; ii ?o n^ 

?rr^w ^Gr^TTT^^wFTircfr T?r: i 

^ >FTq?)fcraTTII ?? II 

?RnF5 wmisTsif ^^fqGE FPTpirzra; i 

^rsTT 53^ ?m ’Tfi:#f%gTT II II 

?ra^ f >T®!wr i . 

II II 

® The Gandhasara mentions different varieties of ^rr^ snch as— (i), 
gsqra, (2) n^TOi, (3) %TO, (4) (5) (6) Ism^, 

(7) 45 imR; (See verses 8-17 of «lft*nTO«W of JF^TBR— B.O.R. 
Institute .MS in the Raddi Collection). The ssqr^ and are 

described in the as follows: — 

i|^55G?f ^^t3i?rcriT II d II 

'T%?f 3 rrT%% 31^ 1 gg?T^> sqiftFTgf: 1 

qr^ ffSTW jf^rr^Eff n u 

trg?Tv!Ttfi 3 pcg-gqrFT ir^qrqfT i” 

’ The aromatic ingredients (^r?er^) mentioned by Varahamihita 
in the section of the |fwflin (r. A. D. 500) are : — “q^ 

^n^I, ^\, stfag^^, ^rag^qi, in?, 

ftrti^;3, wm, 3 'TgT, g^, Rral,. =q> 5 CR, fKlwqil, 

^ 1 , 313 ?, CFK, =^!i;. 

tra?. gRifigiT, «fiqTO«, *rft% ^Tcft'Eer, 

gp^, ^trssr, qsil^^ I note here articles in the Hohson-Johson 

(1903) on a few of the above ingredients : — ^Pages 152-153 — CAMPHOR 
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cicr^^ff wwar i 

O. ' C ' C\, "s 

kR crffffcf w II II 
fRr q-qr^kwP-'gr^: i 

2cfff??qrra1-^rrcr«TF7iTt fTfRrv;ii ?vii 

srkT^ ^'fRRiJTR f^pw g i 
gr?rkT R fwf’Tfk'sJT ^tstjtii u m 

^iBr % 5 ir f?^fr?T ii ii 

Pr^ifeRt ^ i6 u 

^R? uivi 

m: qt 2 ^ #TPfrTr^=^i[CTrft' i 

i\ 23 TO mm€\ riRoH 

RTO ff^ i 

A 24 '^mm mill 

n^%^: J^sfi-fTOTO : I 

—usages recorded ara :— c,A.D {Capbura^ c,A»D. 940 {Camphor)^ 
A.D, iz<)S {Camfera)y etc. 

' P^^<g^‘r.9J5"*9^4 — TEA/JBOOL— usages recorded are from A.D. iz^Z^ 
(r<?///fo//) onwards. 

599 — AfUAX—C'^j^cjicI) usages 390 (/;/// jr/o) mentioned 

by St. Jerome); £‘,A,D. 545 (Nh^sk animal ) etc. 

Pages 789-790 — SANDAL (=^?a[fr) — Usages: — Saudahvood {e,A.D, 
545) onwards. 

Page 499 — L-/lC(^l8jr) — usages : — Lac-dje (r,ylD.8o-9o) mentioned 
in Periplus. 

^ The Gmdbamda (folios 45-47 of B.O.R-I, MS) describes tlie manu- 
facture of different kinds of ^«is, 'with fanciful names such as 

fiTR’IJf, etc. The Gandhas&ra also describes the preparation of 
(Vide folios iz-i5 of B.O.RJ, MS of Gandhasira). 

A 25 w fs? siTr JTTgr 3rf5i| i 

?r4'w gf# 55^ iR^n 

A 24 sf!Tf 5 Tsrr ?i| i 

^55: I'p^f sfff^Twra^: iRVii 
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A 25 II 5^ II 

"fTY 5 iFrqK?:ml^% 5 rT?r#= 5 siJTr 1 
A 26 5 t Ysif ?TTn=rr3T PTifmq;ii ?? 11 

o 

A 27 'fq-ifiRT f?iT: 11 n 

RR ?rNww; 1 

A 28 ^ ^<55 arrcf^y ?Rt ^«rT 11 r \ ii 

wr# ^TRfES ^ ?t^ 5 jttPt f^rMeri 
A 29 ?rflKR ir^^srni 11 

j^irTTcT’ FTR I 

mmmmBmmmmmmmmeKimmmmmmmm ^ 

A 31a ^fTfem; 11 ^<i 11 

A 31b ^ sqrT^ !FRSf^? 5 ? 3 TirP^STiR>fTir II ^ni 
Rr?m 2 f 5 r?r%f ffiTr^ ^r^tti 


A 25 ^ 'fqsstspf%^Sg: 1 

sr.7goir<Ti3TT?^^f%5rra#=5®irr 11 ^ h 1 1 

A 26 t t sTS^ fRT?R ?T#WPT I 

TOR®!TRir«yT: !^!T>jr WTr cr^rr 11 11 


A 27 fq-jfr«TT ir«rR^%=5®iiT fET: I 

JTTftqjsj #5? !RV5 II 

A 28 ^?riT ?nK ^RTt I 

fsi' ^ rfts’rtPe ffTf^^-rii ■?<; ii 
A 29 girr^R ' Y 3 irwTR= 5 S!R 1 

TFRfqrf ??rT?T 11 11 

. ,V ■ ■ C .' . NS >■,'■■ 


A 30 


?RFnTR5!Rp=sr ?i#?j f^frrT^ 11 h 


A 31 ?^irra:inT#r 

’T^^TTc^^ RTIff'^^T^pREN'JRtfT’T II 3 ^ 1 1 
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cT^rni II 

3#^qT5T^?fir^cf 5?r^v=f '5T%?r i 

•o ^ 

A 32 Trf3=3rs5T ?Fr< ^ ^ sjttstto 11 11 

5F«r75f ^ 1 

A 33 Fr^f^cf xm f#: gsqrPTwrfgt: 11 11 

wra!=fr 5Ew?¥ *1^ 5 I 

^#^^>srFq?^r 5 '^t ffT^ii ba 11 

srwVKSTi^^'^fT 3r>TR3:^?mcr 1 

^ ^>??f ^ OT II B;V II 
W^firf^T Mfr’ =q #‘T^JT?F'rr I 

FTST '<T^F^ "WIT F^rf^FsTiW 1 1 AH II 
!T5^WtFfT sFH'irfFT ^'jf#: I 

A 34 tTr^r?7q-^^^#r?53iT^'ii?rF?r5rrw; II seji 
^F^'rFwJrT 


® Compare the =g*qci;qfKf^, mentioned in the section of 

the 'Brbatsafnhita {c.A.D. 500) : — 

“trF^jrtsiTT s’TTm’tM ^fttn 

t^r^r ?Tf'S5fr =|af: ! 

#^iT 7 ^‘tS'#iT'TOcfC'n 

This verse has been incorporated in the Gandhasara (Folio 8 verse 
24 of B.O.R.I. MS). 

As regards mentioned in verse 27 of the 

(iTttfgfqq') compare the following verse of (r?'«tTf%qiIt:) : — 

‘'rcrjrp|?^rfi]A =?r1"^sf =4 i 

€rffip# f ?rT)qi AT TsiTtr^ ii?'rii : 

— ^ffT'ftw'iftTFr: i” 

.. CN .. . 

A 31 trfb^T rTTi cW stlTETTO TWIT 1 
tnw<TT w F^wr irfsrtw n ii 

A 32 Tw FT<ftfeti -m Ft^: swrfwTTftTT: i 

WTdtqf^trr wrt twttw: ii bv n 
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A 

A 

A 


35 ^ It 

36 ?^T 5 f wfeJT?# ^ ? 5 crT 5 F?g;f%' cT^ni ^<i ii 

'SI?r'T^-^ snfcilT: I 

3 7 liH TTIT t 5?'=h<r4W II ^ ^ II 


A 38 ^rf^cnTR^flTUI 5Ff33TT ’Tf^l^r: ^?TT: II Yo || 
If# Hirgr; ^s^rpar w*ard’TFi^?RT: i 

A 39 wife? iHWRr'T^^^fuJTr ii v? n 

ST^ciTT 5 


1 ® Compare the following verses on g^a^a in the JF’irfWT of 
(p- 12 of Tripathi’s Edition, Bombay, 1921). 

‘' 3 rT?fVqia;^?g;<t^T i 

ii ^ ii 


^iRfd'd' irrgt f^ir ^^tFt i 

ii d ll 


^^ 5 r# 2 p:>^ 5 ^ 5 ydiri%^T^TT*Tf^ i 

■ 'gfim^Hgig \\ % 11 


See also m*^PTttI (p. 85 of tn^l#pa, Vol II, G.O.S., Baroda, 1939). 
Verses 974-976 refer to a gfe^T prepared of > 

etc. 

-A- 35 f spRI l 

^ 3 ^^'S|i=pg^ =4-11 ^Kll 

A 36 r^w 5 f ^feg^cflr =4 trqr i 

th'Ud^i'I'Fr H 4 -fi-v 4 43 H'T^R=f ^ifUtT: II II 


A 37 ^4 ^ ’^4 Tpr 4 >rr'If.T®f'T 4 wWd^ I 

iHt ^sTitTif £ ^rF^itur ii ii 

A 38 ?rpTRT%^n?TntT tosjtt: gfe^r; i 

g^SRHcTT: ^sTFFdT WYtiTf^fTRETT: II II 

A 39 gg sr^nfew gi:ii^qs=^q?H^ 5 fTF<®n i 

TOfT cT ^feqn^tqflw iRf^TWI II 11 
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A 40 ^ wr II v:? 11 

iFrf ^ I 

A 41 c^rfwrift: ?r*rTwT[ fermT(w?fwl' 11 n 

q'lW#3'jfT TETTfT; I 


>0 VO O 



%TTr'T?rf^mTrcR^>?5^¥ 

^^rf^rarGETfftsjf ’fst't^ 1%5:^cr ir'^''<i' 11 
fq'f^pTsr’fm wrifT^ jj^icirr: 
wrFcr f^sTTf^ «fr^qT#^fr! 
srqrtrf'r ^ 

SITT'^ ^^TFr: II || 

iTTo jfo TR srf^ ^csfrCm’RR ’T?«r- 

irRR^f’T =^5'Rfe?Rl's'vRTq': II v^ 

The above chapter is preceded by chapter 63 called 
and is followed by chapter 65 called 

Compare the description of 'JjIfR in trTtrtH^?®r (c.A.D.iooo) 

^tr^ST ^JTOsy RfjttrFtPTPT II 5; ? H 

The (ti?r?tll^,) Chap. 46, verses 201-204) refers to >54410 

and its ingredients (See p. 441 of Vol. I of Marathi Trans, by 
Krishnashastri Phadke, Bombay, 1921) : — 

‘'^fTcTfC ' 

4^rrjfV4fiTsrf. 5^0JI ’0? || 

VTTdt^^fSqr tROT J 

=4 %4rf 4^R^JI yoy 

t5’T TsafTTf 44^f#^>T'StRT5RJi; I 

0farair: ii ii 

TWIRt ^ tTF# =4TfT giF^Rf: 1” 

A 40 Tfffj ^frRfTO =4 4 h|;# 4 Tfeff 4trftT 1 

^ =4 tiyrwsnR li vo u 

A 41 c44m4t; 4 r{^*rFiW 040 l' i 

d'H'lWrfl 00 ) RTIw tRliy: II vt? il 
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In the foregoing extract on from the 

Visnudharmottara I find verses 20 to 41 on 
from chapter 224 of Agnipnrdm. To enable scholars 
to mark the few textual variants I have reproduced 
the verses from the Agnipurdna below the footnotes as I 
found them in the printed edition of this Purana (Venka- 
teswar Press, Bombay). The following table will, how- 
ever, show at a glance the relation of the Gandhajukti verses 
of the Agnipurdna with those in the Gandhajukti chapter of 
the Visnudharmottara : — 


Khanda II 
Chapter 64 


Verse i 
„ 2 


55 

?? 

?5 

?? 

?? 

55 

55 

55 

55 

55 

55 

55 

55 

55 


3 

4 

5 

6 

7 

8 

9 

10 

11 

12 

13 

14 

15 

16 

17 

18 


21S 

22g 

^3b 


Chap. 224 


f^o Kh. II 
Chap. 64 


A 

A 

A 


20 

21 

22 


I Verse 


55 


55 


55 

55 

55 

55 

55 

55 

55 

55 

55 



25S! 

26; 

27si 

28g> 

29b 

30 

3 lb, 

32^ 

33S^ 

34 

35 


» 36S} 
» 37 h 

„ Q&i 


f A 23 

} A 24 

} A 25 


» ?"b» 

» 39?5 

» 40b| 

» 4ibj 
» 42b: 

» 43bi 
V 44“^ 
>, 45 


Chap. 224 
(Tisr^rif) 


A 26 

A 27 
A 28 
A 29 
A 30 

— -A 3 la i 
— A 31b j 

A 32 
35 


A 

34 

A 

35 

A 

36 

A 

37 

A 

38 

A 

59 

A 

40 

A 

41 
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The above table gives an impression that the Gandha- 
j/#/!// verses of Agnipurdm, which are about half of the 
Gandhayukii verses of the Vismdharmottara^ have been 
borrowed by the Agnipuram from the Vismdharmottara. 

I cannot say if both these Puranas have borrowed their 
Gandhayukii verses from an earlier common source. We 
must hunt up the Gandhajukti texts in other Puranas and 
correlate them with those in the Brhatsamhifd, Vismidhar- 
mottara^ Agnipuram^ Ndgarasarraspa, Gandhasdra, Gandha- 
vdda etc. In this way alone we can put the history of the 
Gandha^dstra on a secure basis. 

Gangadhara in hh Gandhasdra tells us that the Gandba- 
iastrd h, helpful in the worship of gods 

This statement is corroborated by the references 
to perfumes prescribed for religious worship. I note below 
the following extracts from the Kdlikdpurdm {Venkaiesmr 
Press, Bombay, gaka 1829 — 1907) which describe the perfumes 
to be used for shch worship : — Chapter 75 (folio 189) — Des- 
cription of ’Fsr to be used for the worship of goddess— 

"if"'? ^ t 

Wer ^ WT II 11 

tig gr 1 

grST: qggM: sftggl ^gprt 11 11 

tFggof =^3? f trgwgi 1 

gggirfrg grfg 5 11 ^<^11 

5 r gw: vrgtT: ?tftr: l 
wt gpTpfl gw: gafffgirggT 11 Vo 11 

sprgjr^Rmrfg gw gg: gglgti 

iTwr gr ggetg gftgFfgg: 11 v? n 

: : fwrgVgr^ gt gregr g^t grfsft w: 11 vy u 
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?!• qfiSfHw: i 

?rsTr 11 n 

2tM 1 

Ilr=r; grHTJTsr; sftWT II li 

^fT^sT?rnT?rr; ^ =? YfF-r^r: 1 

^^g'^TFTTYJR^rpT tY ?rWT; II i| 

?r#T?f 5F"<TKf ^ sr^r^^rY 1 

■o 

^5TfTTffTY%? Wi^i#:2iraR^ Ypra': iT'i'^S 11 

^ % G C\ 


ti[^ 5 q3==?grT i 

wsarfY^TRr^'tfiT tt: ii v<; n 


?r#: q-3=^r^G^^ srF^Tsst ^inTiT ii n 


2F| t% PfS^ ^ FTRT: I. 

cTt^ 'tY'T TffT WT f^CTr^Eg?: li Ko H 

grfcr iF’=r5n%qr sr^Fcft ; i 

•O . . SD" •*\ 

?FFiTK?r#!FR#?r ^ 11 H? II . 

fWIFf: ?rr|Eft 1 

tOTT^i- 5ftRr?t iFsr: ^irRmuTT^ ii ii 


iTPT^«Fg;ft=^WFT: grri^#: i 
'^D'S'N l^i’^ 


I \^ ll 


iFsr mwT. I 

t^rJTGgpT fer^f?r#F5rfesr^ ^i^niH'^ii 


«Ft?T stnwrF ’Fsft gr#?g: ?F!T 1 

ai^rf^rt ?rr=TYt ifsT: ^F# fI^T: II 11 ^-® 


12 Gangadhara in his Gandhasara calls the as i.e. 

fulfilling the three ends of human life viz. (i)^ «rif, (a), «i^ and ( 3 ) ^w, 
He also calls the as ‘■‘t^RT.;.WFffF«r<'T?.F” i-^- useful for the 

F. 7 


ic)6 P. K. CODE 

The foregoing description of the different and 
their application in the worship of deities is sufficiently 
informative. E?"'? is one of the five accessories of religious 
worship mentioned by the Kdl/kapurapa in the line 
^ '.jcf W (chap. 73, verse, loi) and 

also described at length in the same context. Of the two 
items of religious worship (3{=g-?fMw) \nz., men- 

tioned by the Gandbasdra I have already recorded above 
the testimony of the Kdlikdburdna about 1 shall 

j j. * 

new record its description of and- its varieties as 
used in worship. This description reads as follows ; — 

Ghap. 73 (folio 197.) ; — 

? 1 i 7 r ^ ^ 1 

il II 
=q' i 

tpnwiT«t2rT ^rjfr ^ 11 

tr fq' ira M^fr 1 

# 14 : 41351#^ 11 ^vii 
sfr’^TP'jpra'TTr ^ 1 

^ 2iTT55; ^ctrrriTW^T II II 

WRtfeF tr^' ^ I 

#4^^: >trit 4 f4RTpT^5y?rr55rT II 5 ^ n 
IFfTfT: Trfw^=ar II 

'c^qr: ?r#qT 5flil%?T: qrt 4 i{%rrT: 1 

■■ ■ C V> ■ CN 

W ^6 W 

wm: 

^^fcrcft 3 r 


worship of Gods. This statement corresponds to the satement of the 
KMMapurana ^ - 

It will thus be seen that is useful for fuliilling the four 

ends of human life, viz, «51|r and 
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=f'jf ^ ’fst: ?T«rn 

^ ’Tferr fTT ^TfcTT: II ?Vo n 

Ci c va 

'Tfwf: ^ ir^ =?riiv? il 

3n^>JFT>rT Pr^rkr fir sr^lferi: i 

31^; ! 

’TTiq^ ^ ^ II V? II 

ff^%^ g;qT: 7^1: I 

^ WfT f^^fTUq-^ ^=5R-||XX|| 

H TTfi cRT I 

5T5TfT: 3f^'^ll: 'pF’^fq'; frhry^: II V^, n 

lFGorTiT’5: ^rspjTT iTgl^im f^: WcI: I 

^ ^ lTfPTT?t ^^ STfST^’cT II ve II 

NO e\ "N 

TT^qt^^rsTrarT^pT f^Priri^H ii v,s n 

5^7 q;T ^ ipsf =q- ^M'Kf?^q'FTTR I 
STiT^T ^TEft qfr JRqrrnMiTTcr II Via n 

ff TiTifl fq^T qT?i% fm i 

cv c\ 

qqr ^rqrqrwf fcqr ii v^ n 

wfeiiwt =q gT«r: gw^qTi 
^T^rTFTqif qrT^ynT^^nrN^: ii ?\c> n 


^ Cf. the use of incense in Egyptian sacrifice as illustrated by a 
wall-painting in the Tomb of Tm Sculptors {about 1400 B.C.) No, <)z — 
A sacrifice to the Gods — Neb Amun accompanied by his m:)ther, Thepu, 
pours oil of incense over braziers filled with offerings, among which hot 
coals have been scattered, thus causing the oil to be ignited* The 
flames are to be seen against the papyrus mat which holds the four jars 
of ointment. A formula records the presenting of incmse and sacred 
gum to Ammy Osiris, Anubis and other deities. A servant assists the 
performance of the ceremony* (See pp. 34-35 of Egyptian Wall- 
paintings from Tombs and Palaces of the XVIII and XIX Dynasties (1600- 
jzoo B.C.) Metropolitan Museurn of New York, 1930). 


'Z()Z 


P. K. GODE 


va , PV" . ' ^ . ^ ., , ' 

ffjoirrirRcrtfTJf Tn'q;'irwPT ?H?n 

g-w 'ftel^rpTr ^?T#Tt ^ i 

m OTcfr 'fT: 5^1^# #?-;.-3=5f?pT II 'i\?. II 
fiTinW T f^g^ T tGPT?V OTT 1 

'1^ ^£^2211 

3f€iTf%^jfT ?T'?:: II ■5;? II ’ 

The above discourse . on the use of '^T in religious 
worship ma}’' now be compared with the following section 
called jj-, fj-je JTTWi^tifRr of the Calukva King 

Somegvara (c.A.D. 1130): — 

"stcrffT '■Tgwhsqf ^4^ I 

o c\ . 

Tre ^nc^s t?7Er^'i>s5 =? 1 

S3 

T^lf^fTT^TT (^) ?tr[<t^4h5r#: || II 

^?rTf¥r?Tt^^ ftrcfFTi^fr ’p': 1 
^rrFtfrrPT ^fJTfPr ssrssif =srir'\'?. ii 

few ^^44 WfTtSsrfT^: I 

S3 ■'O C\ C\ CN <0 

trrrr?4sr F^ fw4?*Tf^#rrrrH ?i3oo ?ii 

trl^r fTi^4?T2fqTif fqiisrsrfr w: I , 

4tw' fWTfe 

V3 . , . ■* . 

^FTTPr ^g^tW ^rffeffr 1 

^Vfrr^'grr^ff ^fe g^fe?fr2«r wr 11 r 11 
jijfr citsFt wt ^sPt "^n^tcrra;: 1 

(eft) 11 5 n 

^^’IwffebTffesI: fWfT ^rr: 1 

grwn^rfir^ qr# gfe^ ii .'-yn 

• ggrt n h li 

Vide pp. 144-145 of Manasollasa {G.O.S. Baroda, 1959), Vol. II. 
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gi 'fFT 

g;f^# M^r^cq- qf% II £ li 

^2rJT^cHTq-(5PT)T^ T?'4ffr 

'TTpiRr 'tTy^tTW i i ^ ii 


srCTTTsfq- WTi 

<0 vs 

IT W'IWf%y'JTf?^iT II -i ll 


3 i 5 rsFT?cf -f^TSiPT ^sfr firfeTT i 

SD ■ '^ 

mm Wm II ^ II 

C\ nD O "N 

T5=3r#fT3'^?rt% fT3Y#5=f4#Tr'i I 

’ll' =f fq%rfTT 11 ?o ii 
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pTiYWriT?^#: I 

CV "V ^ C. Cv O "V 

T^rg'^r^nirt iTTrorr ^ ft'iftr^irTiT 11 ? ? n 


'^VfrsiTiftfw: II n ii” 


The Gandhasara oi Gangadhara states that the Gandha- 
sdstra or science of cosmetics and perfumery contributes 
to the pleasures of kings (Tr?rr?fN'^TiT). This remark is 
substantiated by the above section on iT^TJflar composed by a 
king himself who expressly states that it is meant for royal 
use (ft' 5 yrR=^^'’rt ff if’TT'Jrr =? 1 fT»T>ftsinTF?infr; etc. ) . 

\Xdiile the sections on Gandhajukti in the Visnudhar- 
}?iottarci and the Agnipurdm describe the manufacture of cos- 
metics and perfumery, the extracts from the Kdlikdpurdna 
and the Mdnasolldsa (c.A.D. 1130) illustrate the use of 
perfumes in sacred and secular spheres of Hindu life in 
medieval India {between A. D. 600 and 1300). Before we 
attempt a treatise on the history of Indian Gajidhasdstra it is 
necessary to exploit fully all available sources which contain 
references to the Gandbaddstra either on its technical or 
cultural side. My own studies in the history of the 
Gandhasdstra so far published have been designed with a 


view to providing enough material to other scholars who 
want to pursue this subject fiirther on the strength of new 
sources, either Sanskrit or non-Sanskrit. The identifica- 
tion of the several aromatic ingredients mentioned 
in the texts on the Gandhasdstra will have to be studied 
both from the technical and historical points of view but 
I must leave this subject to more competent students of 
this subject than myself. My own interest in this subject 
is purely historical and cultural. 


MRCCHxVKATlKA— A STUDY IN TIME ANALYSIS 

^ K. R. PiSHAROTI 

Amongst the three dramatic unities of action, of 
character and of time, the least attended to by dramatists 
is the unify of time. In this respect the author of the 
Mrccbakapka stands unique. He has observed the unity 
of time to a remarkable extent ; not only that, he has deli- 
berately used a peculiar mode of time treatment, which has 
come to be known as double time theory in Shakespeare 
dramatic criticism. 

The drama^ opens at nightfallfThe Vidusaka states that 
it is already dusk and he dares not venture out then into 
the public thoroughfare full of Ganikas, Vitas and 
Cetas.^ Again, Vasantasena evades ^akara successfully, 
thanks to the growing darkness, the intensity of which is 
stressed also by Vita and by ^akara®. Thus the scene takes 
place in the early part of the night, and it comes to a close 
with the rise of the moon^. 

The second act begins early in the morning as clearly 
indicated by the reference to bathing and Deva-pryd^i the 


1 The references given here are to the 1910 edition of the text, 
issued by the Nhnajasagar Press, Bombay. 

® Vide, p. II. 

3r?T5#rPFirt trfnpPT 

T: I 


® Vide p. 26. 





fe: — 1 gajT If cf. verses 33,34 also verse-35. 


^ Vide p. 41. 

I sr^Nrrbr: t qrtr verse 57. 

® Vide p. 45. 

wfwr ^ i 

%h 1 ', fwrw ’TTdt ^ tTiwiftr I 
frwchrf f Pr i 
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196 

incidents describeci here take place presumably the very next 
morning, as the love-lorn condition of Vas° and the reference 
to suggest’; and it must have come to a close early 

in the forenoon itself. The two incidents of the gamblei® 
and the elephant® are introduced to serve as a make .believe 
of the passage of a longer period of time for the act. Really 
the incidents could not, however, have occupied more than 
an hour or so and take place, we may say, between 8 and 
10 A.M. On the same day Act III opens late in the first 
half of the night, past, however, the usual time for retiring 
as evidenced by the stage direction^® and closes just before 
before day-break^^. 

Some definite interval'of time must have elapsed, it may 
be argued, between Acts I and III. The first Act begins 
in the evening and, passing through a very dark dusk, ends 
with the rise of the mooiA^. This means it takes place a 
couple of days after the full moon, so that it might begin 
in darkness and end with the rise of the moon. The third 
Act describes the setting of the moon somewhere about 


® The listlessness of Vasantasena certainly indicates that this act 
follows immediately the incidents of the previous evening. 

’ Vide p. 45. 

‘ tTcf ?rvr 

® This is important, since he helps to rescue Vas., when she was 
left for dead after strangulation by SakSra. This ’ character has to play 
an important part in the resolution of the story. 

® This serves an important puipose from the point (jf view of 
emotion delineating. The introduction of the inflames her 

love longings and she rushes up the terrace to have a look at him. 

. Vide p. 72. . 

(ferr tTW ^1^ ff: 'tsRt' f2r|T5F:— srr7'ferfT 

■ A : ■ 'V vy .v-' ;y./ :A ■ V-A-";'’ 

AAlAyide'hh^fehince ■;:given/in':np|^^^^ . 
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midnight,^® and it means that this act takes place a few days 
after the New moon day. Hence apparently there must be 
assumed an interval of about z paksa, or a fortnight, between 
these two Acts. 

This assumption is not, however, justified by the situa- 
tion presented. In the first place there is, indeed, no reason, 
expressed or understood why Carudatta should not have 
been relieved of the burden of the Njdsa. In the second 
place, that it is a njasa has been categorically stated^*; 
it is also stated that the residence of Carudatta is no safe 
place for keeping it^® , and Carudatta informs Vidusaka 
that it is not for a loag period}^ And lastly, leaving the 
njdsa with Carudatta is certainly creating a source of 
worry and anxiety for him, and Vasantasena would be the 
last person to do so. The purpose with which Vasantasena 
leaves her ornaments with Carudatta is not to safeguard 
them — ^for, notice, Vasantasena could, indeed, have carried 
them w;ith her at once, because Carudatta was escorting 
her,— but to leave open an opportunuity to meet him again^'^. 
Again, Carudatta directs that Vidusaka is to safeguard 
it during night and Vardhamanaka, during day time^®. 

Vide p. 73 : 

Vide p. 40. 

j=3TT€T ^ 5iuF|,¥ II 

• ?jmr: II 

IS Vide p. 9. 

— stfriwft'? FTirnra i 

Vide p, 40. 

Vide p. 45 : the last two sentences vide also p. 93. 

Vide p. 41. 
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Wheo this is read with the statement ot Vardhamanakai®, 
the normal conclusion is that Act III follows close upon 
Act I; and the statement of Vidusaka^® indicates that he 
is yet to accustom himself to safeguarding a trust. The 
character of Carudatta is such that he should return it at the 
earliest possible opportunity, and the motive of Vasantasena 
requires that she should go and claim it at the earliest possible 
Opportunity and thus have the pleasure of meeting him 
again. Thus the nature of the situation presented does 
not justify the assumption of a paksa between Acts I and 
III. Of course, the painting of the picture of Carudatta^i 
does not necessitate any long interval of time at all, for a 
practised artist could easily paint a picture, particularly 
when it is intended not for public exhibition, but for 
self-satisfaction^^. 

Besides, no interval could reasonably be supposed to 
exist between Acts I and II or between Acts II and III. 
The opening of Act II^ indicates that it naturally enough 
comes the morning after the events of Act I. i\ct I describes 
the first meeting of Carudatta and Vasantasena, and Act 
II describes the natural result thereof, and the love-lorn 
condifion^^ of Vasantasena is emphasised by the revelation 


Vide p. 72. 

Ibid. 

tTicRT I ^xrF'r ?ttF^ tr: g# 

^iFFTT; 2^ FTSr^ 1 -< 1 

Vide p. 85 : opening sentence. 

NotCj for instance, Sakiintala and Ratnaval! do it in a trice. 

Vide p. ? 

— tTiifirf 

This is the only interpretation possible. Vas. must be ruminating 
over her meeting with Cat. the previous evening. Such an attitude 
wo^ild be^ut of place, if this scene were to take place some days hence# 

Compare the last few sentences'of Act II, p. 67, 
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of certain traits of Camdatta^s by other incidents which 
emphasise his greatness and which, therefore, steep her 
all the more in pangs of love. She tries to get relief for her 
love-sick condition by painting a picture of Carudatta, 
and it is with this that Act IV opens^®. The assumption 
of any interval between Acts I and II or between II and 
III is, therefore, out of tune with the incidents described 
therein, and it is particularly so with reference to emotion 
delineation. 

Thus from the point of the development of theme and 
of emotion no interval could exist between Acts I and III. 
And this, therefore, raises the question : how to reconcile 
the description of the rise of the moon in Act W’ with the 
description of the setting of the moon in Act IIP®, des- 
criptions which are appropriate in the particular contexts ? 
There is probably a laamae in the texP®, which is only too 
well indicated ; or, we may assume, it is a particular dramatic 
device deliberately introduced by the poet to produce the 
impression of the passage of a longer period of time to en- 
hance the effect of emotion delineation — a method which 
Shakespeare has successfully used and which in Shakes- 
pearian criticism is termed double time theory. 


Vide p. 58. 

Vide also p. 60. 

— >Tr«r3JTr l gif: 1 


Vide p. 85, note the opening sentence of Act IV. 
fircsfcT I 


Presumably, the painting must have been finished the previous 
evening, after Vas. sees Car. walking along in broad day-light, as 
indicated in the last sentences of Act 11 . 

Vide the verse quoted in note 4 ante. 

Vide text quoted in note 13 ante. 

Compare for instance verse 57 and the text .following. Vid. 
says that there is no oil in the house for a light and then Car. peeps 
out and finds that the moon has risen and in the next Curnika he says — 


k. R. PISHAROTi 


^OO 

Act IV begins eatly the third morning. Vidusaka 
reaches the residence of Vasantasena and hands over 
Raindvdlf, as desired by Carudatta at day break^o after 
the theft. Vidusaka must be reaching her house after the 
morning has well advanced and after Sarvalika has gone 
and offered the stolen ornaments to his beloved Madanika^i. 
Towards the close of the act, Vidusaka returns to Carudatta 
with the message that Vasantasena would visit him at dusk®^ 
the same evening ; and, indeed, Vasantasena prepares to 
start for the residence of Carudatta immediately Vidusaka 
leaves^^. 

Act V is in continuation of Act IV. For, in the first 
place, there is the echo of the words of VasantasenS with 
reference to tht Akdlaparscfl^ •, secondly, Carudatta is uneasy 


Then he re-enteis his house. The information given clearly shows 
that the residence of Vas. was away from that of Car. and he 
certainly could not conduct himself thus. It is patent that there is a 
hcimae here. May be in the portion lost, there is some indication, 
regarding the period of the nyasa. 

80 Vide the last sentence in Act III. Vid. starts at day-break and 
Car. proceeds to discharge his morning rites. 

0 ^ This is the main theme of the first part of the Act. 

08 Vide p. 1 1 2. 

00 Compare the statement of Vas. 

This suggests riot merely the eagerness of Vas. to start for the 
residence of CSr., but also it is time to start. This, then, forms 
deliberate statement made to bridge over the time difficulty. 

Vide p. 115, Verse' 33,; : 

vpiT PT^T ^ralkT 'TcT^ I 

Cf. also p. 114. 

=kT^: — 1 . . .SPPTIW I 

— tff srpT 3nyrT% ff?# srr^fk 1 
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that VidGsaha has ■ not' yet returned '■ and ' third!} ^^3 Vidusaka 
on: his retumy makes his own-.' comment on the attitude 
of Vasantaseha^® and her ■ accepting' ^atndvatF^. Soon 
after®®^ Vasantasena. enters- the ■ house of Camdatta, ■ after 
some ' parley with the Vita^^, in consonance ' with ; her 
promise^®. The reference made ,by - Carudatta^ to the 
rainhow^^ ' shows that the act closes before nightfall.^^ ■ 


Vide p, 1 1 5. 

##2T?RT mm mm i 

Vide p. 115, 

Wmj 5T3:q'<^fTpTf^ 1 

This is a clear statement, showing that Vldu. must have taken only 
the minimum time at the residence of Vas. ; and the nature of his mission 
is clear indication that he could not have tarried on the way. 

Vide p. 1 1 6. Note the conversation between GSr. and Vidu. ; also 
the statement of Vidu. on p. 118. 

mi m ^ i 

qt 3 TTf^ 5 TnFq^r!% i 

This would show that Pradosa is yet to be. 

Immediately after the statement quoted in the note anfe^ Ceta 
enters to announce Vas. 

The conversation between Vidu. and Ceta could be justified only 
on the ground of doubling time^ for the humour is feeble and delay is 
inappropriate. 

Note Vas. has come true to the appointed time : vide p. 124, 
verse 14 : 

Also verse 1 5 . 

TTFf f f^T I 

Also verse 17. 

I". ___ • ___ .s, 

^ m: I 

Vide p. 155. 

— m \ mm, \ 

It is interesting to notice the reference to the moon. This is quite 
consistent with what is mentioned in Act III. Note here also the 
make believe of the passage' of tim'e is introduced through a long 
conversation between Vas. and Vita. 


Gamdatta has necessarily to send Vidusaka at break of 
day to Vasantasena on account of the loss of the ; and 
Vasantasena need reach the residence of Carudatta only 
in the evening. Yet the incidents of Acts IV and V are 
described as mn on ones. The undraniatic description 
of the palatial residence of Vasantasena the inaptly long 
conversation betv/een Ceta and Vidusaka, interlaced with 
some with and humour, and between Vita and Vasantasena,- 
describing thunder and rain, — these, we believe, have 
been deliberately introduced by the poet to serve as a 
make-believe for doubling time and thus bridge over the time 
difficulty. 

The incidents described in the Acts VI — X take place 
the day following Acts IV and V. Act VI opens with the 
maids waking up^® Vasantasena at the house of Carudatta^^ 
and herself getting ready to go to Carudatta in the 
IPuspakara n daka g'Sird&n, zs desired by hinA®; and the first 
stage cjoses with Vasantasena getting into a conveyance 
and starting thither^®. Act VII opens with Carudatta 
in the 'Puspakarandaka garden awaiting Vasantasena^’ 
and growing anxious over her continued delay ; and 
it closes with the arrival of his conveyance, not carrying 
Vasantasena, as he expected, but the escaped royal prisoner 


Vide p. 136 opening sentences. 

3rwf I sr^TTcf ^JT 1 

Vide the conversation between Vas. and Ceti, p. 137. This is 
also clear from the present she makes to the son of Cam. 

Vide the opening sentences of the act. Notice, however, one 
•sentence therein : ^ ^ ^ . ^ 

Presumably there is a difierent reading. 

Vide p. 143. 

Vide p. 159: the opening sentences of Act VII. Car. is 
already in the IBuppakaran daka garden, b-ut Vas. is yet to reach there. 
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Atyaka^®. Disappointed, Carudatta returns home^®, when he 
meets the Bhikm, entering the garden®®. iVct VIII opens with 
the entrance into the garden of the latter®^ and the conversa- 
tion between himself and Sakata. Before long Vasantasena 
comes into the garden in the conveyance of Sakara®^, refuses 
the advances of ^akara and is strangled by him®®. This act, 
therefore, takes place in continuation of Act VII. Act IX 
opens with Sahara, lodging a case before the magistrates that 
Carudatta has murdered Vasantasena®^, This is in continua- 
tion of the preceding Act ; for Vidusaka, who has been sent 
by his master Carudatta to return to Vasantasena the orna- 
ments presented by her to Rohasena®® before she left his place 
that morning, hears on his way, that Carudatta has been 
taken before the magistrates®®, and so he says that he would 
go first to the court before proceeding to Vasantasena®’. 
The trial must, therefore, have taken place about midday. 

Vide p. 160, verse 5. 

Ibid : verse 9. 

srqwrfte tri ^ Furfh i 

'O . -N ' 

®® Ibid, the passage following : 

i 

Vide p. 163. Compare the opening stage direction. 

®® Vide p. 171 : Compare the stage direction in line 2. 

®® Vide p. 188. 

®* Vide pp. 199-200 : the opening soliloquy of Sak. 

®® Vide p. 219, line i. 

STW sppfr ?T 5 F:rif ^FTcT: I 

sfKiTwf ?TiT3ir ^ frtTsnr i ?ia; mrfir i 

»« ^ ^ 

®^ Ibid. 

rt^r ’sT^ ST?'??! ^rroTiT TTf^ipT I rTtr T^^rcT 
qFrrrtlTfir I srPf^Ttrrwt I 
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Act X Opens with Caradatta, found guilty®® and sentenGed 
to be speared®®, being taken away Can daks to 

the place of execution®®. Vasantasena after rescue is being 
escorted by the Bhiksu to Carudatta®^ when she hears the 
hue and cry in the streets®^ and the beating of the drums, 
announcing an execution®®. On hearing that Carudatta is the 
victim of the day®'*, she tushes to the place of execution®® 
and effects timely rescue®®. Hence all the .five Acts, VI-X, 
take place on the fourth day after the story is set in motion. 
The distribution of the incidents of a single day into five 
different Acts may or may not be justifiable from the 
dramaturgical point of view®'^; hut it serves as a make-believe, 
as before, to justify not merely the laws delays, hnt mom 
the political fiasco of a revolution and a counter-revolution, 
against the back grouncd of which is the love theme worked 
up. 

Vide p. zz'j, verse 39. 

59 Vide p. 223. 

I 

■ Cv . ' 

Vide p. 226. 

srftrf ‘=p; i 

Also p. 227 : the opening stage direction. 

Vide p. 245. 

irirr I 

Vide p. 246. 

fiTit; — gq- TSmm ^4% ! 

Ibid: speeches following. 

«« Ibid ; 

g''TTrfl% =qT^5r^iT qfrfeTPft^ 4Tpr^' qi# I 

*5 Vide p. 247. cf. the first two speeches, * 
hi-Af'Vide^ 

^ — srrd, 4T?rRrr i arr^rf: tr^rf Rr^TtrhFfl- yr?trT: 

sq-pTrar^ I 

Compare for instance Natyialdsira, or Dafarupaka or Nataka-Lak- 
sana-koh. These state that an act contains the incidents taking place 
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The Mrccbakatjkii^ then, dramatises the incidents taking 
place within the space of about 72 hours — ^from the nightfall 
on one day to the afternoon on the fourth day following. 
Act I I St day — Evening. 

„ II 2nd „ — Forenoon. 

„ III 2ttd night — About midnight and later. 

„ IV 3rd day — -Forenoon. 


V „ „ — ^Afternoon. 


Act VI 4th „ — Morning. 

VII 

33 y XX 33 33 ,3 

» VIII „ „ - „ 

33 IX 33 33 — Forenoon — latter half. 

33 X 33 33 — Midday and after. 

It is thus a run-on drama, and so far as time treatment 
is concerned, there is, as we have interpreted it, the de- 
liberate introduction of double time primarily for heightening 
emotion affect. In which respect the Mrcchakatika stands 
unique in the whole range of Sanskrit literature. 


in a day. If the texts here are interpreted in the light of the construction 
of these last five acts, we have here a statement of the most that an act 
can represent: that is to say they lay down the upper limit. But 
another statement in NS., lays down that an act must represent the inci- 
dents of a day and if they could not be so represented the remainder 
may be introduced in the interlude. Hence it would appear that rules 
of dramaturgy insist on the representation of the incidents of a day in 
an act. And this would mean that the practice of at least one dramatist 
is against this injunction. And now there is a problem of chronology: 
did the author of this drama live before or after the author or compiler 
of 'N'atya ^dstra — a subject which we might discuss on a later occasion. 



NArAYANIA KUMBHARI, HIS WORKS AND DATE 
Bj Sadashiva L. Katre 

The Scmdia Orienial possesses two MSS of 

a work entitled Brayascittamdlikd or Srantaprayadcittdrtha- 
mdlikd or Stik-rtarthafnald. The first^, viz. Accession No. 
1 5 7, consists of 65 folios of the size 11x4^ inches and is 
dated. The other^, viz. Accession No. 2175, contains 
73 folios of the size 5-| x 4^ inches, has obviously lost one 
concluding folio and is consequently not dated. Both the 
Mss are in good condition and have been written in dark 
black ink, legibly but incorrectly at several places, by 
anonytnons scribes. 

The work deals with the topic of expiation to obviate 
evil arising from irregularities occurring in the performances 
of sacrificial rituals. It has only two chapters ( = Saras), the 
first of which confines itself to the section of Homa and 
the second to that of Isti. 

The author cites several authors and works in the 
course of his treatment and generally supplements the 
citations with bis own vrtti thereon. Among the authorities 
cited by him I could trace the following : — 

sTfq-, 5Trq'r?=5rrT 

3rrqw^?«r 

^ Catalogue of Oriental MSSy Ujjainy Part I (1936), P. 15 Serial No, 
362, Folio references are to this MS throughout. 

2 Ihidy p. 3O5 serial No. 768. This MS, too, ha ' almost identical 
readings everywhere, 

® The works of Apadeva and Anantadeva are cited at several places. 
(— F . 10% 

i” (— F. 50*). 

This TCrsnabhatta Molha appears to be the father of Tryambaka- 
bhatta Molha (vide Footnote 7), although, his authorship of any work 
is not recorded by Aufrecht or Kane. 
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?r?2r sn'^wq', 3rT?''f55iJr^^^, sTT^^m^r^wffw- 

^rc, ^st:, ^qispriw, ^rwr^iT’TI, ^^rm, 

f f (5T>?>PTTim?-— ) F?JnTf, %^, 

?jr?r, »ftaT, ’TfTff^, ’TirrTTTOFR or ’TirifT^Ern’T, 

=^fe^r, ®?^>FTn:r?rE2:, snwl^'Jiw^r, ctKYs^,® 

Y?r^35yr#, f^i^^!55jMs^’?^TR, or F^r^iTo^w^r, f^r^Tr^Yr, 
tprmf;-) f^^RrfT^’teT,® ^wicr, %wt- 

3rTsfr?Fr?«T, fqorqiwsFsrfrp:, Y^i^rrqn-, ^qrr^Rnr, 'tIttot- 

#CT4q#T, 'Yc^ttct, q;-£#qfYRqr, srm’'FTrd%f, ^r^'mif^q-, 
5rq1’’rg;^, srFTft=q^ (sRFTMtq') , srRf^TTfg;!^,® snY^^'q'fefT, srFrf^qTT- 
qtq-, F'^ft, 5rPTF5,=q^sr?l:q, siwfeq^Er^FRiT, sr , 5rRF^=qTT- 

^p-R^tq-, qVq'iqq', sr>qm, wfrF^M, 11 ^% ^gr:, wm, itrot, 
wR^RYffrsq-, ■ffpsq, wqFiT^r. irqqqTr^Fsrra', tft, trPY, qiiniRW, 
qrqwsq, qrq'q, qYtgr, rYitqqiqrq? and ^q'^qq?, qq, qwqqqq, 

■RqffCTT, TrqRiTR, qjqtr, qq^q qRt®, F5q|Rtq, PTYrr^, qff jTpq, qrqTrq-, 
FqFqqqi;, (^^qrqfqqTqqT — ) fq^qqrqqg ® Fq^, FqT?wg;q, qi^, qYfrq, 
t^qqrqtq, 5RTS!YqT’?qT, q-RTraq, iqqq?f?q, ^^qq^r, fFRTFq, qTqrqrqTq, 

® “ 3iq sflq^lqi^qfv^ofqq^”^ q etc.”(=F- 46^)- 

® There is only one citation from Toro Rudradeva’s PratapanSra~ 
simha and it occurs in both the MSS after the conclusion of Chap, i 
and before the commencement of Chap. 2 1 

’ “...^rqqqiqtqft stqqiqqq^ qqjf q qraferiq 1 %i Bl5ilqqiqf.qq*qq>qj^ 1 ” 

(F. 34^.) This Tryambaka Moiha appea.rs«to be identical with Tmm- 
bakabhatta Moiha of Benaires mentioned by Aufrecht {Catalogus 
Catalogomm^ I, P. 241'^, II, P. 51^^) and Kane {Jrlistorj of Dharma^dstra^ 
I, P. 701^) as son of K?snabhatta Moiha and author of many works 
on Dharma^astta and sacrificial ritual, 

^ The Dimkaroddyota and the Prdya/d/iahiffthala are cited at numer- 
ous places, sometimes under the abbreviations “ Uddyota '' and Kutu- 
hala” respectively. 

® V.ide Footnote 4 above. This Vii^vanathabhatta Smarta may 
be identical with Vi^vanathabhatta, son of Narasitiiha Dfksita, who 
wrote the ^rautaprdyaidttacandrlkd on the sacrificial ritual belonging to 
the Baudhayana branch of Bladk Yajurveda. Vide R. L. Mitra : 
Notkes of Sanskrit MSS^ Vol. I, p. 88, No, 165 and Aufrecht : CC, I, 
pp. 584^ 677*, II, pp. 161*, 2JI«, 
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f?r5T?cr'>TTE2T, 

5wr?rgTT, 

The 'Barvanirnajadipa, reproduced in full at the 
commencement of Chap. 2, is a small treatise in 33 verses, 
supplemented by a brief commentary, and was composed by 
the author’s own maternal grandfather named Ramakrsna^®. 

The author records details regarding himself in the 
following passages and colophons : — 


Chap. I Beginning 

. . ■ ■ . ■ fw r ! wsHTTPr f^i 

irfen ? 11 

srq-TTTigeq'TTi^Twm: 

^''r^ssj^rTr^T^q;, siww cFjt 

Hts?: 3 Tr;’ I tr^«rsrFHS’5r4 H^afrsq- iftfei;, cr^rrr'T 

tmr 1 

fiMrClc^'THHnET' II I II 

^nTRii^r ?^? 7 ?rFn'P^'tN''jT 11 ^ 11 
1 1 qfi'gtf%5TOaFr4ii!fo%if 5 fesfi^n 
r^nT?n HTWT wirq'f 11 5 11 

q-piFrjfi- 

fcTTWrif#: 

tn?f^?fTgiTTf^ ! qr^rf ?q^T’ 11 11 

^ «frcflq'rq=qr?:q^T'^THw> ?ft sqTfrrl- tgnf 

f^eft ^f?r>^mrtfrr 

^'■rts'T ^Froi?cr«rrFT fw qfl^'tfqrr^^ 11 g 11 


1 ® •' I >3^ HW^rihTt; 

^fr: II ( falsu^-!?^ =q ^ flstia^r; 

I. 1 TOwq gar g?:: 11 ” 

Vide(Foiios 44^—46^), 

This and the subsequent four verses are found repeated elsewhere, 
too, in the work. 
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■o , 

^rfrfSTT •m< iR?^ ^fe: ^q‘f'4fe:tn ^ ii 

■ ’N C ^, tiN'O 

«ftrrf 5 f’-rT ?rr 5 twr wwarf n 'a ir 

3T^ sqT’f^TT t?:^ ^ ^^rT^qftrfe: I . 

?f|TTrrg^tq- fsRTwq- i 

JT& gtfeftsf ^ w^x qr^rfir ii ti 

Chap. T En^ 

?fir?^q%35r ^Tf^q q’p^rqfcnqft ■q'q'ra; i 
?r5^rq7jnM54Rr4?T ii 

qafK'jT%?r5T^qtT?rs^r?FrT t| f fvrmTPTgj'irfe^^fq^q' i 
^rTTPrat? gfWT ^p^pqiTTqrT qrP 5 %'^^x ii 

Ikt mw. wpfr: ii 

Chap. 2 Beginnhig 

?rir?frir ^f^cwrsw i 

^^T^cir fFUrf^ff ■ 


Chap. 2 End 

i!% ^^^m^T^rfTtfkf^TiwqTwri^P^qqF''^ 
fRTRl?tf%gT4'f??rT j ff^ff^gqT T^Tgr qTTmq' fqrrwJTT: arFrf^wmqTfH- 

qiFTT WT: II II 

...... .qrjffnnj^ ?Tff?ir?TF??i' ?prTi 

■•» . -C ■'ii. ' 

qfflifq'R^rr^q' irg4s4 WP4ffii'|: II 

?r^TrR"'7 fcr%frt4??:irT wt. i 

O "s^ «>* ■ 

frq'rsq- JTf«r4%55: W WT^l^ II 

3rTF?2Fnn% siq?5tr^ %4t5rf%q?i?Tt qi4 ?A3 V\s13 

Evidently the author comes of a learned family, 
surnamed Kumbhari, which appears to be one of DcSastha 
Brahmanas of Maharastra, residing at the celebrated city 

7'^;::®::'^:^Sefexhreak4^the}::(3t%EKfSi'fj4cc»^sibh'f^?"Zt75§t ::/;::t'-^ 

This is evidently the date of the , arionymons scribe ()f the MS 
Accession No. 157 . 
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of Pratisthana or Paithan on the banks of Godavari in the 
Deccan. His own name is Narayana and his father’s and 
mother’s Nfsimha and Nira respectively. The joint deity 
Laksmi-Nfsimha and a shrine of Gane^a on the banks of 
Nira, a sub-tributary of Kfsna, appear to be his family-deities. 
Laksmi-Nysimha further appears to be the deity of his 
special attachment and he has cited the same illustratively in 
the Sankalpas etc. noted in his work as the deity for the 
satisfaction whereof the various sacrificial rituals are to be 
performed. From liis vrtti on the opening verse he seems to 
have expected his work to circulate extensively in the coun- 
try. The fact of his maternal grandfather having composed 
the Parvanirnajadtpa^ a work connected with sacrificial 
rituals, has already been noticed above. This fact combined 
with several minor evidences visible in the body of the work 
shows that the author’s family was one of hereditary Agni- 
hotrins or, at least, was hereditarily connected with experts 
in sacrificial ritual. ‘Satyapurna’ ( = lit. Full of Truth) 
might be the name of the author’s Guru to whom 
obeisance is made in a verse cited above, or the word 
might have been used only adjectively. 

The author’s date can be fixed within reasonable limits 
in the light of external evidence. The lower limit for the 
same is furnished by the date (Alvina, Sahivat 1882 = 
September, 1825 A.C.) recorded at the close of our MS 
Accession No. 157, obviously as the scribe’s date. As 
the author quotes ¥Mval(gdnanda (c. 1600 A.C.)^^, 

Kamalakarabhatta {c. 1610-1640)^, the Dinakoroddyota which 
was commenced by Dinakarabhatta (c. 1575-1640)^®, but com- 
pleted by Gagabhatta (o 1620-1685)^'^, Apadeva {c. 1600- 


P. V. Kane : History of AlaHkara Literature, P.CXXXI. 
P. V. Kane : History of Dharmaiastra, I, P. 437. 

Ibid, Pp. 561^ 702^. 
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1650)18, Anantadeva (1650-1675)18, Jivadeva (1650-1700)28, 
Grlyagnisdgam (1640)21 of Narayanbhatta Arde, die 
'Prdjascittakutuhala of Raghunatha Navaliasta o£ Navathe 
(1675-1712)22 and Toro Rudradeva’s 'Pratdpandrasimha 
(1710-11)28 he is certainly later than 1711. Thus his 
Frdjascittamdlikd must have been composed between the 
period 1711 and 1825 x\.C. This period of over a century 
would be minimised to a certain extent if a MS of the 
work bearing an earlier scribe’s date is brought to light. 

On Folio 3 of our MS Accession No. 157, the 
author says : “ 

S’sssrr: ...” This shows that he had composed another 
work named Smartaitpikd. This Smdrtadlpikd is un- 
doubtedly identical with its namesake represented by a 
fragmentary palm-leaf MS of 39 leaves in Tclugu script 
preserved in the Tanjorc Library.2^ As per extracts 
furnished in the Tanjore Catalogue, the work begins : 
"«ftTr(irrf4'T?r4’ ii 

11 ” and ends : ffr# 

TTRifr fgfwr f^5|Tf$555rqf|^^|;T w.... 

whence breaks the incomplete MS. We have seen above that 


IS Ibid, P. esa''. 

1“ lUd, Pp. 452, 453. 

Ibid, p. 699^ 

S’- Vide my paper Nardyanahhatta Arde, bis works md Da/e published 
in the Bharatiya Vidya, Vol, VI, No. 4, April 1945, Pp. 74 — 86), p. 
76, where the exact date (viz. Caitra, Sariivat 1697=^. April 1640 A.C.) 
and place (viz. Bhaganagara) of composition of the Grhydgnisiigara have 
been brought to light probably for the first time. In the same paper 
(p.86) I have also noted that Narayana Kumbharl is the only author as 
yet known to me who cites Narayanabhatta Arde as an authority. 

Vide P. K. Code’s several papers on this author, especially 
BjighmStha, a FrotSge of Queen DipdbSi of Tanjore, and his Works, pub- 
lished in the Journal of the Universi^ of Bombay, Vol. X, Part 2, pp. 
J32 — 140. 

P. V. Kane : History of Dharmaddstra, I, pp. 585'', 73 

Descriptive Catalo§ 4 e of Tanjore Sanskrit MSS, Vol. XVH, serial 
No. 12030, pp. 7911-12. 
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Laksmi-Nfsirhha was the family-deity or deity of special 
attachment of Narayana Kumhharl, the author of the 
Vrdja^cittamdlikd. Hence the author’s obeisance to the 
diety at the commencement of the Smdrtddlpikd contained 
in the Tanjore MS proves its identity with the Smdrtadi- 
pikd composed by Narayana KumbharL The remark of 
the editor of the Tanjore Catalogue that “the author men- 
tions Laksmi-Nfsiibha as his Guru ” is, obviously enough, 
incorrect. 

The Smdrtadlpikd evidently deals with the ritual of the 
A^valayanas. Attempts should also be made to trace out 
a complete old MS of this w^ork which might enable us to 
fix the author’s date more precisely and might also throw 
further light on his personality and works. 


if 


■f 



THE FIVE PROVISIONAL DEFINITIONS OF 

VYAPTI (VYSPTIPANGAKA) 

IN GANGE^A 

Bj Tara San KAR Bhattacharya 
(^Cmtinmi jrom Vol. Ill Ft. 2, P. 188) 

But the upholder of the view that non-existence, in 
the middle term, of location pertaining to the substratum 
of the non-existence of the major term, defines vyapti 
(the first provisional definition under discussion), thinks 
that, in the inference, it is a substance, as it has existence 
other than that of quality and action, the middle term is 
specific existence which extends to the major term, sub- 
stance-hood, through the relation of substratum-hood 
(anuyogita) as determined by specification and existence. 
So, according to this view, the relation determining the 
middle term, in this inference, is, substratum-hood as 
determined by specification and existence and, in this 
relation, the middle term, specific existence, exists only 
in the major term, substance, and in nothing else. 
And as a result of this, the existence pertaining to 
the substratum of the negaticaj of the major term, is 
to be negated, in the middle term., through the relation 
of selfsameness whose term is .the middle term as 
determined by the relation determining the middle 
term, the further qualification of the term being 
determined by the substratum-hood of the essence of the 
middle term, being unnecessary. For the relation deter- 
mining the middle term, in this case, is substratum-hood 
as determined by specification and existence and the nega- 
tion of existence pertaining to quality and action (which 
are the substratum of the non-existence of the major term) 
exists ki the middle term, specified .existence, in the rela- 
tion of selfsameness whose term is specific existence, as 
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determined by the relation of substratum-hood determined 
by specification and existence. 

Thus, the definition succeeds, even when the existence 
pertaining to the substratum of the non-existence of the 
major term, is negated through that relation of selfsame- 
ness which has for its term the middle term as determined 
by the relation determining its essence. But objection 
may be raised against this view that, considered in this 
light, i the definition applies to the fallacious inference, it 
has jar-hood, as it has the duality of jar-hood and the nega- 
tion: of jar-hood.' In this inference the relation determining 
the middle term is collective' extensity. Now in this 
wrong inference the definition is alleged to apply, because 
in the substratum of the non-existence of the major term, 
the middle term is negated in the relation of collective 
extensity. The reason again of this non-existence of the 
middle term in the substratum ‘ of the non-existence of 
the major, is that the substratum of the non-existence of 
jar-hood cannot possess collectively jar-hood and the 
negation of jar-hood, jiist as the jar is not both the jar 
and the cloth. ' 

The reply of Mathurahatha to this objection is that, 
in such a case, the middle term is to be qualified by the 
co-presence of the major term in the relation determining 
the middle term. And, in support of this, he quotes 
Raghunath'a who, in his Dtdhiti, says that the co-presence 
of the major term, in the relation determining the middle 
term, is necessary in determining Vyapti. 

Now combining this new qualification with that under 
discussion, :the definition amounts to this : Invariable 
concomitance is the ' co-presence of the middle term with 
the major term in the relation determining the middle term 
plus the negation, in the middle term, of existence per- 
taining to the substratum of the non-existence of the major 
term, in that relation of selfsameness whose term is exist- 
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ence or location as determined by the relation determining 
the essence of the middle term. Adorned bv these ad- 
juncts the definition is applicable to all cases of inference 
whose major term is not universally present. 

Let us now see how the definition, understood in 
this sense, is inapplicable to the fallacious inference, it 
has jar-hood, as it has the duality of jar-hood and the 
negation of jar-hood. Here the relation determining the 
middle term is collective extensity. In this relation co- 
presence of the duality of jar-hood and the negation of 
jar-hood with the major term jar-hood, is impossible, as 
jar-hood and the negation of jar-hood collectively cannot 
exist in the substratum of jar-hood. Hence the defini- 
tion does not apply to this fallacious inference. 

Thus, according to Mathuranatha, the first definition 
should be conditioned by so many adjuncts, in order that 
it may be applicable to all cases of inference except the 
Kevalanvayi. But before he passes on to the second defi- 
nition, he gives us the views of two other teachers who 
also arm the definition in such a way as to make it appli- 
capable to all cases of inference, except those which have 
their major term universally present. According to the 
first of these views, the negation, through the relation of 
selfsameness, of the substratum-hood pertaining to the 
middle term, as determined by the relation and essence de- 
termining it, in the substratum in which the negation of 
the major term, as determined by the relation and essence 
determining it, completely extends, through the relation of 
selfsameness, determines vyapti. To put it summarily, 
invariable concomitance is the non-existence, in the relation 
of selfsameness, of the entire substratum pertaining to 
the middle term; in the substratum of the non-existence 
of the major term. And from this angle of vision, when 
we consider the inference, it has fire, as it has smoke, all 
th? substrata of smoke are negated, through the relation 
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of selfsameness, ill lakes etc., which are the substratum 
of the non-existence of the major term. 

But when we take a fallacious inference like, it has 
smoke, as it has fire, the definition, in the above sense, 
does not apply. For the substratum of the non-existence 
of smoke may be iron-ball in which, the iron-ball on which 
fire exists, is not negated and thus there is not the negation 
of the entire substratum-hood of the middle term, in the 
locus of the non-existence of the major term. 

It is now our task to explain the second one of 
the two views mentioned. Invariable concomitant is 
that middle term which is the entire substratum-hood of 
its substratum, as determined by the relation and essence 
determining it, and in which there is the negation of the 
substratum-hood of the non-existence, through the rela- 
tion of selfsameness, of the major term as determined by 
the relation and essence determining it. To put it in 
simpler terms, in the entire substratum-hood of the middle 
term (the middle term here is determined by the relation 
and essence determining it), there should be the non- 
existence of the substratum-hood of the negation of the 
major term (the major term is also determined by the rela- 
tion and essence determining it and is negated in the rela- 
tion of selfsameness) ; such a middle term is an invariable 
concomitant. Let us see the application of it in the cor- 
rect inference, it has fire, as it has smoke. The substratum 
of the middle term, smoke, is hill, field, kitchen, etc. The 
substratum of the non-existence of the major term, fire, 
is lake, cloth, etc. Now the substratum-hood of lake, 
cloth, etc., is not the substratum-hood of hill, field, kitchen, 
etc. Hence smoke is the concomitant of fire. 

One important point may be noted in this connection. 
The definition, in the sense just now described, applies 
also to inferences whose major term is present in a part 
of the substratum of ' the ,-iniddle term, but is completely 
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extensive everywhere else. Consider, for example, the 
inference, it has the negation of monkey— conjunction, 
as it is existence. Here the middle term is existence 
and the major term is the negation of monkey-conjunction. 
The substratum of existence is substance, attribute and 
action. In the entire substratum-hood of these three, there 
is the negation of the substratum-hood of the negation 
of the negation of monkey-conjunction, as the negation 
of the negation of monkey-conjunction has for its sub- 
stratum monkey-conjunction and the substratum-hood of 
monkey conjunction is not the entire substratum-hood 
of substance, quality and action. Hence existence is 
the invariable concomitant of the negation of monkey- 
conjunction. 

We have given, by this time, the main ideas of Mathu- 
ranatha’s comments on the first provisional definition of 
Vyapti. But before we take up the second, let us indicate, 
in brief, Jagadi^a’s interpretation of the first definition. 
Jagadi^a in his ‘Tattva-cintamaiji-majukha'^'^ adopts a line 
of interpretation, which has, on occasions, a close simi- 
larity to Mathuranatha’s. We have seen that, according 
to Mathuranatha, the negation of the major term, in the 
first provisional definition of Vyapti, has its counterposi- 
tive determined by the relation and essence determining 
the major term. Similarly, Jagadiga says that the major 
term, as determined by the relation and nature in which 
it exists, is negated and the. substratum of this negation 
has non-existence in the middle term.®® And as Mathura- 
natha shows that the definition applies even to the infer- 

A copy of the manuscript of this commeatary, wfitten in 
Bengali characters, has been dracovereri by Professor D. C. Bhattacharya, 
my colleague in the HoogMy Mohsin coillege. Professor Bhattacharya 
has kindly allowed me to make use of I5bis manuscript. 

3*. Yena sambandhena rupena y5 sSdhyata, tat sambandhena yastu 
tadrupavacchinnabhavastatvadavrttitvam (^attva-cinfamani-mayUkhd) . 
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ence, it has monkey-conjunction, as it is this-tree, when 
only that substratum in which the negation of the major 
term®^ completely extends, has non-existence in the middle 
term, so Jagadi^a points out that the substratum of the 
non-existence of the major term, monkey-conjunction, as 
determined by the relation of complete extensity, is negated 
in this tree which has monkey-conjunction in the relation 
of partial extensity. 

Thirdly, both Mathuranatha and Jagadiga think that 
the relation determining the substratum of the negation 
of the major term is selfsameness. Jagadi^a, of course, 
directly does not say that this relation is selfsameness, 
but the meaning of what he says, in this connection, 
clearly points to that direction. He says that the sub- 
stratum of the non-existence of the major term is to be 
taken in that relation which is the determinant of the 
negation of the major term as a generic attribute.^^ But 
as a generic attribute is negated in its substratum only in 
the relation of selfsameness, it can be said that the rela- 
tion determining the substratum of the non-existence of 
the major term is the same. 

But the difference is often between them with the 
choice of examples. Thus Mathuranatha shows that the 
definition does not apply to an anvaya-vyatireki inference,®® 

Here the major term is determined by the relation and essence 
determining it and its negation exists in its substratum in the relation 
of selfsameness. 

sadhysbhsvavatvaSceha (niruktasambandh5vacchinna) s2dhya- 
vattagraha-virodhitavacchedaka-sambandhenaiva grgh yam . (Tai/pa- 
eintama ni-mqySkha). 

Three kinds of inferences are distinguished in the Navya-NySya; 

(1) kevalSnvayl (Purely affirmative) 

( 2 ) kevala-vyatireki (Purely negative). This kind of inference 
has no other similar instance, in it the . major term does not 
extend beyond the minor term and the negation of the middle 
term is the negation of the major term. In the inference, the earth 
has the difference of others as it has eardi-hood, both earth-hood and 
difference of others are negated, for example, in water. 
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like, it has fire, as it has smoke, when the major term, as 
determined by the relation and essence determining it, is 
not negated. JagadiSa, on the contrary, points out that, 
when the major term, as determined by the relation and 
essence in which it exists, is not negated, the definition 
is inapplicable to a kevala-vyatireki inference like, the 
earth has the difference of others, as it has earth- 
hood (for in this inference, the relation determining the 
major term, difference of others, i.e., mutual negation of 
others, is selfsameness. If the major term is to be negated 
through some other relation, say inherence, then the defi- 
nition fails, as the major term, mutual negation of others, 
exists only in the relation of selfsameness and not in the 
relation of inherence). Again Mathuranatha shows that 
if the substratum of the non-existence of the major term 
is not determined by the relation of selfsameness, then 
the definition does not apply to the inferences, it has 
quality, as it has knowledge, and it has existence, as it has 
generic attribute. But Jagadi^a opines that the definition 
is invalidated in the inference, it has the difference of the 
jar, as it has cloth-hood, when the substratum of the non- 
existence of the major term is determined by any kind of 
spatial relation (dai^ika-ViSesanata).®^ 

But the most striking difference between them appears 
with regard to the existence pertaining to the substratum 
of the non-existence of the major term. We have seen 
that, according to Mathuranatha, such existence is to be 

( 3 ) Anvaya-vyatireki (Both affirmative and negative). 

In this inference both the major term and the non-existence of 
the major term extend beyond the minor term. Fire, for example, 
extends to kitchen and the non-existence of fire to lake (consider the 
inference, it has fire, as it has smoke). 

For these distinctions. Vide 'Tarkamxta of Jagadlsa. 

Tatra ghatatvadi svarupasya sadhy5bhavasya dai^ika-visesanataya 
adhikaranatvaprasiddheh ( as jar-hood, which is the- negation of the 
difference of the jar, does not exist in its substratum in any kind pf 
spatial relation). Tat/va-cintSmani-majiikha, 

F. II 
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determined by the relation determining the middle term. 
Jagadi^a, on the contraiy, points out that the definition is 
frustrated in the inference^ it has existence, as it is a sub- 
stance, taking the relation, determining the middle term, to 
be the determinant of existence pertaining to the substra- 
tum of the non-existence of the major term.®® We have 
also seen how Mathuranatha replies to this objection by 
qualifying the definition with fresh adjuncts. 

Thus objections raised by Jagadi^a against the first 
definition are answered by Mathuranatha who, by appro- 
priate qualifications, makes the definition applicable to 
almost all cases of inference except the kevalanvayi. And 
this shows that Mathuranath’s comments on the first pro- 
visional definition of vyapti are more comprehensive than 
JagadKa’s. But we have sufficiently explained Mathura- 
natha’s position with regard to the first definition. So let 
us now pass on to the second provisional definition and try 
to understand its import. 

II 

The second definition runs as follows : — The negation, 
in the middle term, of existence pertaining to the substratum 
of the non-existence of the major term, which (the non- 
existence of the major term) exists in a substratum which 
is different from the substratum of the major term, deter- 
mining invariable concomitance or vyapti (sadhyavad- 
bhinna-sadhyabhava-vadavfttitvam). Let us see how this 
definition applies to the inference, it has fire, as it has smoke. 
The substratum of the major term fire is hill, kitchen, field, 
yard, etc. The substratum different from rhese is, for ex- 
ample, the lake. In the lake there is the non-existence cf the 


SadhyabhSvavati hetut5ghatakatvena sambandhena taya vttti- 
stadabhayasyoktou ca sattavSn dravyatyStaditvadou tatM sattadyabha- 
yavati samanyadou hetutaghataka samavayaditi sambandhena vrtter* 
aotasiddheh. Ikid, ^ 
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major term, fire. Existence pertaining to the lake is negated 
in smoke. Hence the definition applies to this inference. 

The necessity of this second definition is, according 
to the earlier logicians,®® to fill up the gap in the first de- 
finition. The first definition is supposed to fail in an infer- 
ence like, it has monkey-conjuction, as it is this tree, in which 
the major term is present in a part of the substratum of the 
middle term. The second definition is considered to remove 
this defect. Let us see how the second definition applies 
to this inference. The substratum of the major term, in this 
case, is the support of monkey-conjunction, and here it is 
this tree. The substratum, different from this tree, is qua- 
lity, etc., on which the monkey cannot sit. Non-existence of 
the major term, monkey-conjunction in quality, etc., has for 
its substratum quality, etc. Existence pertaining to quality, 
is negated in the middle term, this tree. Hence this tree is 
the invariable concomitant of monkey-conjunction. 

Thus, according to the earlier logicians, the second 
definition applies to the inference in which the major term 
is of partial extensity. And as the first definition does not 
apply to it, the second is indispensable. Raghunatha’s ex- 
planation of the necessity of the second definition is also the 
same. But Mathuranatha thinks that the first definition is 
not frustrated in this case, if the substratum of the negation 
of the major term is undetermined by anything else (nira- 
vacchinna-adhikaranata). Hence his explanation of the 
necessity of the second definition is a bit different. He opines 
that the substratum of the negation of the major term, as 
Undetermined by anything else, is very difficult to find out. 
Hence the second definition, which applies to the above 
inference easily, is formulated. 

Now as to the proper meaning of the second definition, 
Mathuranatha points out that the earlier logicians (the logi- 

The reference is to the Mjtbila ScbooL 
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cians of Mithiia) misinterpreted it. According to them 
the definition means that vyapti is the negation, in the middle 
term, of existence pertaining to the substratum of the non- 
existence of the major term, which is different from the sub- 
stratum of the major term. But if this meaning is accepted, 
then the expression, the substratum of the non-existence 
of the major term, becomes superfluous. For the negation 
of existence pertaining to the substratum which hs different 
from that of the major term and the negation of existence 
pertaining to the substratum of the non-existence^ of the 
major term, which is different from the substratum of the 
major term, are equivalent. 

Hence the proper interpretation, according to Mathur- 
anatha, of this second definition should be the following : 
vyapti is the negation, in the middle term, of existence pertain- 
ing to the substratum of the non-existence of the major term, 
which (the non-existence of the major term) exists in a sub- 
stratum which is different from the substratum of the major 
term. Now the first definition was the negation of existence 
pertaining to the substratum of the non-existence of the major 
term. Hence, in the second definition, existence in a sub- 
stratum which is different from the substratum of the major 
term, is added. And this addition saves the definition from 
being frustrated in the inference, it has conjunction, as it has 
substance-hood. For here the major term is conjunction ; the 
substratum of conjunction is substance ; the substratum differ- 
ent from substance is quality, action, etc.; the negation of 
conjunction exists in quality, action, etc., the substratum 
of the non-existence of conjunction in quality, action, etc, is 
quality, action, etc., (and not substance, as the difference 
of substrata makes the negation different) ; existeose pertain- 
ing to quality, action, etc., is negated in the middle term, 
substance -hood. 

But the first definition does not apply to this inference. 
For the substratum of the non-existence of the major term 
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conjunction, is quality, action, etc., and also substance 
(as there may be a substance in a distant part of the globe, 
with which some other substance may not be conjoined), 
and, in the middle term, substance-hood, existence pertaining 
to substance is not negated. 

Thus the proper meaning of the second definition is 
that vyapti is the negation, in the middle term, of existence 
determined by the substratum of the non-existence of the 
major term, which exists in a substratum different from that 
of the major term. Now here the expression “non-exist- 
ence of the major term ” is unavoidable ; for the definition, 
without this, will not apply to any correct inference and 
thus will be involved in the fallacy of asambhava (absolute 
absurdity or imipossibility). Let us take the inference, it 
has fire, as it has smoke. The major term, in this case, is 
fire. The substratum of fire is the hill, kitchen, field, etc. 
The substratum different from the hill, kitchen, etc., is the 
lake. Existence determined by the lake may be substance- 
hood, as the lake is a substance. The substratum of sub- 
stance-hood may be the hill. Existence pertaining to the 
hill is not negated in the middle term smoke, as smoke exists 
on the hill. Hence the definition is faulty. 

Similarly, “ the major term ” in the expression “ non- 
existence of the major term ” saves the definition from the 
fallacy of asambhava. For the definition, minus this 
“ major term,” is the negation of existence determined by 
the substratum of the non-existence of the negation existing 
in the substratum different from the substratum of the major 
term and in this sense it does not apply to the inference, 
it has fire, as it has smoke. Let us explain this. The major 
term, in this inference, is fire. The substratum of fire is 
the hill, kitchen, field, yard, etc. The substratum different 
from these is the lake. Existence determined by the lake 
is substance-hood. The negation existing in the substratum 
different from the substratum of the major term, is the 
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negation of substance-hood in the substratum different from 
the substratum of the major term, i.e., we are to get the 
negation of the negation of substance-hood. The negation 
of the negation of substance-hood is substance-hood. Hence 
substance-hood, in this case, may be called, a positive nega- 
tion. And a positive negation being not different with the 
difference of substrata, the hill may be the substratum of 
this substance-hood which also exists in the lake. Existence 
pertaining to the hill is not negated in the middle term 
smoke, as also exists on the hill. Hence the definition does 
not apply to this inference. 

Thus on the theory that a positive negation does 
not differ in different substrata, the major term of 
the non-existence of the major term, in the second 
definition, is significant and extricates the definition 
from the charge of asambhava. But it may be objected 
that the definition is guilty of narrowness, as it does not 
apply to the inference, it has the negation of either 
the conjunction of space in the jar or jar-hood, as it has 
space-hood, if the theory that a positive negation does 
not differ in different substrata, is accepted. For the 
major term, in this inference, is the negation of either the 
conjunction of space in the jar or jar-hood ; the conjunction 
of space in a jar exists in the jar and space ; jar-hood exists 
in the jar ; hence the alternative of these two exists on the 
jar and space ; but the negation of this alternative, i.e., either 
the conjunction of space in a jar or jar-hood, exists every- 
where excepting the jar ; hence the substratum of the major 
term is everything excepting the jar ; the substratum differ- 
ent from everything excepting the jar, is the jar ; the non- 
existence of the major term existing in the substratum differ- 
ent from the substratum of the major term is the negation 
of the negation of either the conjunction of space in a jar 
or jar-hood existing in the jar, i.e., conjunction of space in 
a jar or jar-hood existing in the jar ; the substratum of con- 
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junction o£ Space in a jar or jar-hood existing in the jar is 
the jar and space ; existence pertaining to space is not negat- 
ed in the middle term space-hood. Hence the definition 
is narrow being inapplicable to this case. 

The reply of Mathuranatha to this objection, perhaps, 
is not quite to the point. He says that the second definition 
has been formulated on the theory that the negation of nega- 
tion is a separate negation and that negation is different 
in different substrata. And from this point of view 
the above objection is baseless. For the negation of negation 
being an additional negation and negation differing in diff- 
erent substrata, the negation of the negation of either 
the conjunction of space in a jar or jar-hood existing in the 
jar, which is different from the substratum containing 
the major term, is an additional negation and varies with 
the variation of substrata and therefore does not exist 
in the middle term space-hood in which exists the negation 
of either the conjunction of space in a jar or jar-hood. Here 
the negation of the negation of either the conjunction of 
space in a jar or jar-hood, has for its counterpositive, the 
negation of either the conjunction of space in a jar or jar- 
hood and the substratum of this counterpositive is opposed 
to that of its negation (pratiyogi-vyadhikarana). And 
conversely the negation of the negation of either the con- 
junction of space in a jar or jar-hood and the negation of 
either the conjunction of space in a jar or jar-hood, are 
separate negations, because they are not co-existent 
but are present in opposed substrata. Thus the rule 
that a negation is different in different substrata is not 
true in all cases. Where the co-existence of the negation 
and its counterpositive and the opposed substratum-hood 
of the counterpositive appear to be the same, there and there 
only the negation is to be held to be different in the con- 
flicting substrata, otherwise two contradictions become 
similar. Let us explain this by a concrete example. The 
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negation of conjunction may exist in a (distant) substance 
and conjunction also obtains between substances. Hence 
substance is a substratum in which conjunction and its 
negation co-exist. Quality, again, is a substratum in which 
conjunction is always negated, as conjunction holds only 
between substances. Thus quality is an opposed sub- 
stratum of conjunction. Hence the negation of conjunc- 
tion in substance must be different from the negation of 
conjunction in quality. One important point is to be re- 
membered in this connection. The negation of conjunction in 
substance is only partial and not complete, whereas the 
negation of conjunction in quality is complete. Only in 
such cases the negation is different in the two substrata. 

Thus the charge against the second definition, 
that it is guilty of narrowness, falls, on the theory that 
the negation of negation is also a negation and negation differs 
in different substrata. Hence, every term in the second 
definition has its own significance and nothing in it is 
superfluous. 

But the question may be asked : Is the second defini- 
tion applicable to all cases of non-kevalanvayi inference 
And if so, what is the necessity of the third definition ? 
Raghunatha (J/ytipti^paneaka-didbiti) replies to this by say- 
ing that though the second definition applies to the infer- 
ences, it has monkey-conjunction, as it is this tree and it has 
conjunction, as it has substance-hood, yet in the latter, we 
have to uphold the theory that negation is different in 
different substrata. In other words, we assume that 
the negations of conjunction in quality, action, and sub- 
stance are all different and separate and on this assumption 
we can show that the second definition is not narrow. But 
this view is not unanimously accepted. Some are of opinion 

Gaiige^a says that none of the five provisional definitions applies 
to the kevalSnvayi inference. We shall explain this at the end of this 
chapter. 
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that a negation which is partially present in a substratum 
and completely in another, ditFers in these conflicting sub- 
strata, but in other cases the negation does not vary with 
the variation of substrata. Others again hold that a 
positive negation does not ’differ in different substrata. 
A third view thinks that the negation of negation is a sep- 
arate negation in every case. A fourth theory, on the con- 
trary, asserts that only the negations of the negation of 
asymmetrical things like, the conjunction of space in a jar 
and jar-hood, are separate negations, for jar-hood and con- 
junction of space in a jar never come under the same cate- 
gory. But the negations of the negations of similar things 
like, jar-hood and substance-hood, are not separate nega- 
tions. In view of this divergence of opinion, the third 
definition is formulated, for this definition well applies to 
the inference, it has conjunction, as it has substance-hood. 

Ill 

Let us now explain the third provisional definition of 
vyapti and see how it applies to the inference, it has con- 
junction, as it has substance-hood. Invariable concom- 
itance is' the non-co-existenee, with the middle term, of the 
mutual negation whose counterpositive is the substratum 
of the major term (sadhyavat-pratiyogikanyonyabhava- 
samanadhikaranyam). In other words, vyapti is the 
negation, in the middle term, of existence pertaining to the 
substratum of the mutual negation whose counterpositive 
is the substratum of the major term. To put it briefly, the 
negation, in the middle term, of existence determined by a 
substratum other than that of the major- term, determines 
vyapti. Now in the inference, it has conjunction, as it is 
substance-hood, the major term is conjunction. The sub- 
stratum of conjunction is substance. The mutual negation 
or difference of substance exists in quality, action, etc. 
Existence pertaining to quality, action, etc., is negated in 
F. 12 
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the middle term substance-hood, for substance-hood exists 
in substances and nowhere else. Hence the definition well 
applies to this inference even without the assumption that 
negation differs in different substrata. 

Thus, according to Raghunatlra, the third definition 
is formulated, because there is no definite and universally 
accepted proof that negation differs in different substrata. 
Jagadisa also thinks that the necessity of the third defini- 
tion lies in the view that the same negation may exist in 
different substrata,®® i.e., in the view that negation is not 
different in different substrata. 

Mathuranatha also agrees with Raghunatha that there 
being no definite proof that negation differs with the 
difference of substrata, the third definition has been de- 
vised. Let us now explain Mathuranatha’s comments on 
the third definition. The third definition means that the 
negation, in the middle term, of existence pertaining to the 
substratum of the mutual negation whose counterpositive 
is the substratum of the middle term, is invariable con- 
comitance. Here the mutual negation is to be qualified by 
non-existence in the counterpositive. In other words, 
the mutual negation or difference which does not exist in 
the counterpositive is to be accepted. For this will save 
the definition from the fallacy of asambha\a, even when 
the middle terra exists in the substratum <ff that mutual 
negation of the substratum of the major term, which has 
its counterpositive determined by an essence relating to 
number. Let us try to understand this wdth the help of 
the inference, it hag fire, as it has smoke. In this inference, 
if the mutual negation of the substratum of the major term 
is not qualified by non-existence in the counterpositive, 
then the definition is involved in the fallacy of asambhava 



Vide the. Tafiva^mfamaHi-majrMha oi Jagadisa: atra prati- 
yogiraadanyatrapravei5pck§aya navya-lakjanamaha. 
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in the following way : The major term, here, is fire ; the 
substratum of the major term is the substratum of fire ; 
mutual negation whose counterpositive is the subs tramm 
of the major term is the difference or mutual negation of 
the substratum of fire ; and when we say that there is the 
difference of both the substratum of the major term and the 
jar, the substratum of the major term is also a counterposi- 
tive of the difference of both the substramm of the major 
term and the jar ; hence by the mutual negation or difference 
whose counterpositive is the substratum of the major term, 
it may also imply that there is the mutual negation of both 
the substratum of the major term and the jar; the sub- 
stratum of the difference of both the substratum of the major 
term fire and the jar may be the hill, as the hill is not both 
the substratum of fire and the jar, i.e., the hill is not both the 
hill and the jar ; existence pertaining to the hill is not negated 
in smoke ; hence the definition does not apply to this simple 
case and, therefore, to no case and as such is guilty of the 
fallacy of asambhava. 

But if the difference of the substratum of the major term, 
in the above inference, is qualified by non-existence in the 
counterpositive, then the definition is not involved in the 
fallacy of asambhava. To explain this : The major term 
is fire. The substratum of fire is the hill, yard, field, kitchen, 
etc. The difference, whose counterpositive is the sub- 
stratum of the major term, is the difference of the hill, etc. 
This difference is qualified by its non-existence in the counter- 
positive, i.e., the difference does not exist in the hill, etc. 
The substratum of this difference, then, is different from the 
hill, etc. The substratum different from the hill, etc., is 
the lake. Existence pertaining to .the lake is negated in 
smoke. Hence the definition applies to this inference. In 
this instance the definite assertion that the difference of the 
substratum of the major term fire, should not exist in its 
counterpositive, prevents the counterpositive of the difference 
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to be both the substratum of the major term, the hill, 
and the jar. For the difference of the substratum of the 
major term, i.e., of the hill, does not exist in the hill, 
while the difference of both the hill and the jar exists on 
the hill. 

Thus the mutual negation of the substratum of the 
major term is to be qualified by non-existence in the counter- 
positive if the third definition is to be freed from the fallacy 
of asambhava. But in that case the definition does not 
apply to an inference whose major term exists in different 
substrata. Consider, for instance, the stock inference, the 
hill has fire, as it has smoke. The major term fire, in this 
case, exists in different substrata like the hill, field, kitchen, 
yard, etc. Taking yard to be the substratum of the major 
term, its difference or mutual negation, not existing on it, 
may exist on the hill. Existence determined by the hill is 
not negated in smoke, and, therefore, the definition does not 
apply to this inference. 

Now Raghunatha supposes this defect to be inherent 
in the third definition, and, according to him, the fourth 
definition is formulated to remove this defect. Mathura- 
natha also thinks that the third definition suffers from this 
defect in addition to the other defect of its inapplicability to 
the kevalinvayi inference. But he thinks that this defect 
is not impossible to be removed. If the difference or mutual 
negation of the essence determining the substratum-hood 
of the major term is taken, instead of the difference of the 
substratum of the major term, then existence pertaining 
to the substratum of the difference of the essence determin- 
ing the substratum-hood of the major term, is negated 
in the middle term of the inference, the hill has fire, 
as it has smoke. For the difference of the essence 
determining the substratum-hood of the major term fire, 
exists in the lake and existence determined by the lake is 
negated in smoke. 
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IV 

However, the fourth definition is formulated, accord- 
ing to both Raghunatha and Mathuranatha, in order that it 
may be applicable to an inference whose major term exists 
in a plurality of substrata. Let us explain the fourth 
provisional definition of vyapti. Invariable concomitance 
is the existence, in the middle term, of the counterposi- 
tiveness of the negation which exists in all the substrata 
of the non-existence of the major term (sakala-sadhya- 
bhavavannisthabhava-pratiyogitvam). In simple words, 
when the middle term is negated in all the substrata of 
the non-existence of the major term, we have vyapti. This 
definition applies to an inference in which the major term 
has a plurality of substrata. Consider, for example, 
the inference, it has fire, as it has smoke. Here the major 
term is fire. All the substrata of the non-existence of fire 
are all the objects like the lake, cloth, etc. The negation 
existing in all these is the negation of smoke, as smoke does 
not exist in any substratum of the negation of fire. The 
counterpositive of the negation of smoke is smoke itself. 
The counterpositiveness of smoke, lastly, is undoubtedly 
present in the middle term smoke. Thus the definition well 
applies to this inference. 

But the definition is too-wide, if the substratum of the 
non-existence of the major term is not qualified by “ all.” 
Minus this qualification, the definition is existence, in the 
middle term, of the counterpositiveness of the negation 
which exists in the substratum of the non-existence of the 
major term. But the definition, in this form, applies, as 
both Raghunatha and Mathuranatha point out to the fall- 
acious inference, it has smoke, as it has fire. Hence the 
qualification is indispensable. 

But the definition, even stated as it is, applies to the 
fallacious inference, it is a substance, as it has existence and, 
to remove this superfluity, Mathuranatha suggests that the 
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essence determining the counterpositive of the negation 
which exists in ail the substrata of the non-cxistcncc 
of the major term, should be the same as the essence 
determining the middle term. Let us sec herw the dcHnition 
is too-wide being applicable to the fallacious inference, it 
is a substance, as it has existence. The major term, in this 
inference, is substance. All the substrata of the non- 
existence of substance are quality, action, etc. The negation 
existing in quality, action, etc., is the negation of existence 
of those other than quality, action, etc. The counter- 
positive of the negation of existence of those other than 
quality, action, etc., is the existence of those other than 
quality, action, etc. The counterpositiveness of the exist- 
ence of those other than quality, action, etc., exists in the 
middle term, existence, as existence of those other than 
quality, action, etc., i.e., specific existence, is not an addition 
to existence, but is included within existence. 

But if the essence determining the counterpositive of 
the negation existing in all the substrata of the non-exist- 
ence of the major term, is the same as determining the middle 
term, then the definition does not apply to the above infer- 
ence. Let us explain this. The counterpositive of the 
negation existing in all the substrata of the non-existence of 
the major term, in the inference, it is a substance, as it has 
existence, is the existence of those other than quality, action, 
etc. Here we get two essences, viz., the essence of those 
other than quality, action, etc., and the essence of existence. 
But the essence determining the middle term, existence, 
is only one. And as two cannot be equal to one, the de- 
finition d<ies not apply to this case. 

Thus, the essence determining the counterpositive of 
the negation existing in all the substrata of the non- 
existence of the major term,, is the same as the essence de- 
termining the middle term. Now this counterpositive, 
says Mathuranatha, is to edst-Through the relation deter- 
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mining the middle term, otherwise there arises the fallacy 
of a too-wide definition. Consider, for -example, the infer- 
ence, it is a substance, as it has existence. The sub- 
strata of the non-existence of the major term substance 
are quality, action, etc. existence is negated in quality, 
action etc., through the relation of conjunction. The 
middle term also is existence. Hence the definition applies 
to this fallacious inference and is too-wide. 

But if the counterpositive of the negation existing in 
quality, etc., is determined by the relation of inherence, which 
is the relation determining the middle term, then the de- 
finition does not apply to this fallacious inference, for in 
quality, action, etc., there can never be the negation of ex- 
istence through the relation of inherence. 

In the next place, Mathuranatha suggests that the nega- 
tion of the major term, in the fourth definition, should 
have its counterpositive determined by the relation and 
essence determining the major term, in order that the 
fallacy of asambhava may be avoided. Let us take the 
inference, the hill has fire, as it has smoke. The major 
term is fire. The negation of the major term is the nega- 
tion of fire. Now if fire is not determined by the relation 
and essence in which it exists as the major term, then it may 
he kitchen-fire. The substrata of the negation of kitchen- 
fire are the hill, yard, field, etc. The counterpositiveness 
of the negation existing in the hill, etc. cannot exist in the 
middle term smoke, as smoke exists in the hill, etc. Hence 
the definition does not apply to this simple inference. But 
if fire is taken as determined by the relation and essence 
determining the major term, then the substrata of 
the negation of fire as fire (the essence determining fire) 
and through the relation of conjunction are the lake, etc. 
Smoke does not exist in the lake, etc., and smoke is the 
middle term. Hence the definition applies to the inference 
and as such is not involved in the fallacy of asambhava. 
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But it may be objected that, though the definition does 
not commit the fallacy of asambhava, yet it is too-naiTow 
being inapplicable to the inference, it has monkey-con- 
junction, as it is this tree. For the substratum of the nega- 
tion of the major term, monkey-conjunction, is also this 
tree and the negation existing in this tree, certainly, has not 
its counterpositiveness existing in the middle term this tree. 
In reply to this objection, MathuranMia points out that 
all the substrata of the negation of the major term, 
in the fourth definition, should be taken to be undeter- 
mined by anything, i.e., only those substrata are to be 
accepted on which the negation completely extends. Let 
us see how this device saves the definition from narrowness. 
The major term, in this inference, is monkey-conjunction. 
The negation of the major term is the negation of monkey 
conjunction. The substrata on which the negation of 
monkey-conjunction completely extends are quality, etc. 
Negation existing in quality, etc,, is that of this tree. The 
counterpositiveness of this tree exists in the middle term 
this tree. Hence the definition well applies to this case 
and, therefore, is not narrow. 

But the objection may be raised that, though the defi- 
nition is not too-narrow, yet it is too-wide, as it applies to 
the fallacious inference, it is earth, as it has monkey-con- 
junction (the inference is fallacious, because even water 
may have the conjunction of monkey), if only the substra- 
ta on which the negation of the major term completely 
extends, are to be accepted. For the substratum on which 
the negation of the major term, earth-hood, completely 
extends, is water and in some portion of water there must 
always be the negation of monkey-conjunction. 

Mathuranatha replies to this objection by saying that 
just as the substrata on which the negation of the major 
term completely extends, are only relevant, so also the 
negation which completely extends in these substrata 
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kfe to be taken. And in that case tlie definition does not 
apply to the above infeteiice. For in water (the substra- 
tum on which the negation of the major term, earth-hood^ 
completely extends), the negation which completely 
extends is certainly not that of monkey-conjunction and 
in the middle term, monkey-conjunction, there cannot be 
the counterpositiveness of that which is not monkey- 
conjunction. 

But if the negation, which completely extends in the 
substrata which have again the complete extension of 
the negation of the major term, is only to be accepted, 
then according to the view that the mutual negation or 
difference of the substratum of partially pervading existence 
is completely pervading existence, the definition does not 
apply to the inference, it has the negation of substance- 
hood, as it has the difference of the substratum of conjunc- 
tion. Let us see how the definition is inapplicable to this 
inference.^® The major term here is the negation of sub- 
stance-hood. The negation of the major term is substance- 
hood. The substratum of substance-hood is substance. 
The negation which completely extends in substance may 
be that of the essence of quality, (gunatva) as this essence of 
quality exists in quality and not in substance. But the 
counterpositiveness of the essence of quality may not exist 
in the middle term, the difference of the substratum of 
conjunction, as the substrto different from the substra- 
tum of conjunction, are the six categories of quality, action, 
generic attribute, inherence, etc. Hence the definition is 
too-narrow being inapplicable to this case. 

But this objection, as Mathuranatha points out, does not 
stand on a sound basis. For the upholders of the doctrine 

®®. According to the vieW; that the mutual negation of the 
substratum of partially pervading existence, is completely pervading 
existence, this inference is correct, but according to others, it is a 
fallacious inference. 
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that the mutual negation of the substratum of partially 
pervading existence, is completely pervading existence, 
think that the negation of mutual negation is a separate 
negation and from this standpoint the definition is not in- 
applicabale to the inference in question. Let us clarify this 
point. The major term, in this inference, is the negation 
of substance-hood. The negation of the negation of sub- 
stance-hood is substance-hood. The entire substratum 
of substance-hood is substance. The negation which com- 
pletely extends in substance is that of the difference of the 
substratum of conjunction, as the negation of the mutual 
negation of the substratum of conjunction is also a negation. 
The counterpositiveness of the difference of the substratum 
of conjunction exists in the middle term which is also the 
difference of the substratum of conjunction. Hence the 
definition applies to the inference and the charge of its 
narrowness falls. 

But though the definition applies to this case, yet, it 
may be alleged, that it does not apply to the inference, it 
has the negation of this jar-hood, as it is the cloth. For 
what is the definition ? It is the negation of the middle term 
in all the substrata of the non-existence of the major 
term. But the question of all the substrata of the nega- 
tion of the major term is absurd in the inference just stated, 
for the simple reason that the substratum of the negation 
of the major term (negation of this jar-hood) is this jar 
which is only one. 

But this objection, hlathuranatha thinks, rests on the 
misinterpretation of the word “ all ” in the definition. All 
the substrata of the negation of the major term does not 
mean many such substrata, but the entire substratum 
without any remainder (a^esa). And viewed in this light 
the definition applies to the inference, it has the negation 
of this jar-hood, as it is the cloth, as the question of a 
substratum without any remainder is not irrelevant. 
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Thus the fourth definition is armed by Mathuranatha 
with necessary weapons in order that it may be free from the 
faults of narrowness and superfluity in many cases of non- 
kevaianvayi inference. If we restate the definition, so 
armed, then it runs as follows : Invariable concomitance 
is the existence, in the middle term, of the counterpositive- 
ness, as determined by the relation and essence determining 
the middle term, of the negation which pervades, without 
any remainder, the substratum, undetermined by anything, 
of the negation of the major term which is determined 
by the relation and essence determining it. Here the sub- 
stratum of the negation of the major term is taken to be 
undetermined by anything, in order that the definition may 
be applicable to the inference, it has the conjunction of 
monkey, as it is this tree ; the major term is considered to 
be negated being determined by the relation and essence 
determining it, so that the definition may not be involved 
in the fallacy of asambhava ; the substratum of the negation 
of the major term is taken entirely, without any remainder, 
to save the definition from the charge of narrowness, in the 
case of the inference, it has the negation of this jar-hood, 
as it is the cloth ; and, lastly, the counterpositiveness of the 
negation, existing in the entire substratum of the negation of 
the major term, is considered to exist through the relation 
and essence determining the middle term, because the de- 
finition may be extricated from the charge of superfluity in 
the case of the fallacious inference, it is a substance, as it 
has existence. 

But in spite of ail these, the definition, it may be objected 
to is not absolutely free from being too-narrow and too- 
wide. For the substratum of the negation of the major 
term, it has been said, should have pervasion (vyapakatva) 
and in the fallacious inference, it is a substance, as it has 
existence, the general negation of the middle term, existence, 
exists, as knowability, pervading the substratum of the 


non-existence of the majoi: term. Thus the definition is 
too-wide, as it applies to a fallacious infetence. 

Secondly, pervasion (vyapakatva) means the existence 
of the essence which is not the determinant of the counterpo- 
sitiveness of the mutual negation which exists in the substra- 
tum of the pervaded. Fire, for example, pervades smoke. 
This can be determined by the definition of pervasion just 
mentioned. The substratum of smoke is the hill, yard, 
kitchen, field, etc. In these there is the mutual negation 
of non-fire. The essence which does not determine non- 
fire is fire. Hence fire pervades smoke. Now, accepting 
this meaning of pervasion, it can be shown that the fourth 
definition does not apply to the correct inference, it is non- 
smoky, as it is non-fiery. Let us explain this. According 
to the definition the negation of the middle term must exist 
pervading the entire substratum of the non-existence of 
the major terra. The definition of pervasion, on the con- 
trary, implies tliat the pervading must be the non-deter- 
minant of the counterpositiyeness of the mutual negation 
existing in the pervaded. Now in the inference, under 
consideration, the substrata of the non-existence of the 
major term non-smoky are die hill, yard, field, kitchen, 
etc. . The mutual negation existing in these may be, accord- 
ing to the principle of elimination, one by one, of all (calani- 
nyaya), the mutual negation of the yard-fire on the hill, 
that of the hill-fire on the yard, and so on. The counter- 
positiveness of these mutual negations exists in the yard-fire, 
the hill-fire and so on. The non-determinant of these yard- 
fire, hill-fire, etc., is non-fire. The counterpositiveness of 
the negation of non-fire does not exist in the middle term 
non-ficry. Hence the definition fails to characterise a correct 
inference and, therefore, is narrow. 

The reply of Mathuranatha to this objection is two- 
fold. In th.)e first place, tlte negation, whose counter- 
pp^tiveness, , as dietermined (by the relation and essence 
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determining the middle tetm, exists in the middle term, 
should exist in the undetermined substratum of the non- 
existence of the major term, which is determined by the 
relation and essence determining it, as the determinant of 
its pervasion. Secondly, pervasion should mean the non- 
determination of the counterpositiveness of the absolute 
negation (and not of the mutual negation) which exists in 
the substratum of the pervaded. And under these two safe- 
guards, the definition does not apply to the fallacious infer- 
ence, it is a substance, as it has existence and well applies 
to the correct inference, it is non-smoky, as it is non-fiery. 
To take the former inference first, the negation of the major 
term, as determined by the relation and essence determining 
it, is the negation of substance-hood in the relation of in- 
herence ; the substratum-hood of such negation, unde- 
termined by anything, is the substratum-hood of quality, 
etc.; the absolute negation existing in the substratum 
of this substratum-hood is the negation of the negation of 
existence pertaining to quality, etc.; the negation which does 
not determine the counterpositiveness of such absolute 
negation is not the negation of the middle term existence. 
Now as to the second inference, it is non-smoky, as it is 
non-fiery, the negation of the major term, as determined 
by the relation and essence determining it, is the negation 
of the negation of smoke in the relation of selfsameness ; 
the undertermined substratum-hood of such negation is the 
substratum-hood of the hill, etc.; the absolute negation 
existing in the substratum of this substratum-hood is the 
negation of the negation of the non-fire pertaining to the 
hill, etc.; the negation which does not determine the counter- 
positiveness of such absolute negation, is the negation of 
non-fire ; the middle term, non-fiery, contains the counter- 
positiveness of non-fire ; and this is what the definition 
demands. 
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. V. ■ 

Thus the fourth definition is stretched, by Mathuranatha 
to its utmost limit to make it applicable to instances to which 
it is not supposed to be applicable by other commentators. 
Even Raghunatha thinks that the fourth definition fails in 
an inference in which the major term or the substratum of 
its negation is strictly one individual'*®. The same writer 
further says that the fourth definition does not apply to the 
correct inference, it is non-smoky, as it is non-fiery. But 
these defects disappear in the fifth definition and hence, the 
necessity of the fifth definition lies in the fourth definition 
being involved in the fallacy of narrowness, being inappli- 
cable to some correct inferences. But we have seen that 
Mathuranatha apprehends these objections against the fourth 
definition and replies to them by interpreting the adjective 
“ all ” (sakala), in the fourth definition, to be meaning not 
many, but entirely without any remainder, and by taking 
the determinant of pervasion (vyapakatavacchedaka) to 
be connoting the non-determination of the counterpositive- 
ness of the absolute negation existing in the substratum of 
the pervaded. Hence Mathuranatha’s explanation of the 
necessity of the fifth definition should have been different 
from that of Raghunatha. But Mathuranatha does not 
state definitely the necessity of the fifth definition. Perhaps 
he has a tacit agreement with Raghunatha, though he goes 
beyond the latter in his discussions on the fourth definition. 

However, let us now explain the fifth definition. Invari- 
able concomitance is the non-existence (in the middle term) 
as determined by the difference of the substratum of the major 
term (sadhyavadanyavyttitvam). In other words, when the 
existence pertaining to the objects, which are different from 
jthe substratum of the major term, is negated in the middle 
term, we get vyapti. Let us see how this definition applies 

Vid0 Yyspti-paHcaka — didhitf. 
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to an inference in which the major term is strictly one indi- 
vidual, and secondly, to the inference, it is non-smoky, as 
it is non-fiery. As an example of the first type ot inference, 
let us take the inference, it has the negation of that colour, 
as it has the negation of that taste. The major term, in this 
case, is the negation of that colour. The substratum of 
the major term is the substratum of the negation of that 
colour. The difference of the substratum of the major term 
is the substratum of that colour. The existence pertaining 
to the substratum of that colour is negated in the middle 
term, the negation of that taste. Hence the definition ap- 
plies to the inference. 

In the next place, in the inference, it is non-smoky, 
as it is non-fiery, the major term is non-smoke. The 
substratum of the major term is the lake, red-hot iron-bar, 
etc. The difference of the substratum of the major term is 
the hill, yard, etc. Existence pertaining to the hill, yard, 
etc., is negated in the middle term non-fire. 

Now, as to the significance of terms in the fifth defi- 
nition, Mathuranatha points out that, as in the first defini- 
tion, the negation of existence determined by the diflFerence 
of the substratum of the major term, should be a general 
negation, if the definition is not to be too-wide. Consider, 
for example, the fallacious inference, it has smoke, as it has 
fire. The definition applies to this inference, if the non- 
existence determined by the difference of the substratum of 
the major term, be not a general non-existence. For exist- 
ence pertaining to the lake which is different from the sub- 
stratum of smoke, is negated in the middle term fire and this 
is the requirement of the definition. But if the negation 
of existence determined by the difference of the substratum 
of the major term, be a general negation, then the existence 
pertaining to a particular object, different from the sub- 
stratum of the major term, cannot be logically shown to be 
negated in the middle term, but the existence of all such 
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objects should be shown to be negated. But all objects 
different from the substratum of the major term smoke, 
have not their existence negated in the middle term fire; 
the existence of red-hot iron-ball, for example, is not negated 
in fire. Thus '“the definition does not apply to a fallaeious 
inference, if the negation of existence determined by the 
difference of the substratum of the major term is a general 
negation. 

But it may be said that the difference of the substratum 
of the major term implies alT objects different from it and 
as such the proposition that the negation of existence per- 
taining to objects different from the substratum of the major 
term should be a general negation, is a tautology. 

But this objection misses its mark, as the definition 
applies to the fallacious inference, it has smoke, as it has 
fire, when the non-existence of the difference of the sub- 
stratum of the major term smoke, and that of another par- 
ticular thing, say water, i.e., two negations, are shown to 
be in the middle term fire. But if it is definitely stated that 
the non-existence of the difference of the substratum of the 
major term, is a general non-existcncc, then the' question of 
a duel non-existence docs not arise. 

Thus the negation of existence pertaining to objects 
different from the support of the major term, is a general 
negation in the fifth definition. But what is the precise 
meaning of the term “ difference of the substratum of the 
major term ” in the definition ? This means, according to 
Mathuranatha, a negation whose counterpositiveness is 
determined by mutual negation and the essence of the sub- 
stratum of the major term. In other words, the mutual 
hegation of the essence of the substratum of the major term 
is implied by the expression, “ difference of the substratum 
of the major term.” If the expression means only the mutual 
negation of’ the substratum of the major term, then the de- 
fiMtion turns to be too-narrow. Consider, for example. 
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the inference, it has fire, as it has smoke. The substratum 
of the major term, fire, may be the hill, yard, field, etc. 
The mutual negation of these may be the propo- 
sitions, the hill is not the yard, the yard is not the field, 
the yard is not the hill and so on. The hill, therefore, may 
be available as the mutual negation or difference of the yard 
which is also a substratum of fire. Existence pertaining 
to the hill is not negated in smoke. Hence the definition 
does not apply to this inference. 

But if the counterpositive of the mutual negation of 
the substratum of the major term is determined by the es- 
sence of the substratum of the major term, then we can 
speak only of the mutual negation of the essence of the sub- 
stratum of fire and not of the propositions, the hill is not 
the yard, the yard is not the hill and so on. And the mutual 
negation of the essence of the substratum of fire exists in 
the lake the existence determined by which is negated 
in smoke. Thus the definition applies to the inference and 
is not narrow. 

But just as the counterpositive of the difference of the 
substratum of the major term is to be determined by the 
essence of the substratum of the major term, so it is to be 
determined by mutual negation ; for the same counter- 
positive, undetermined by the latter, leads to the fallacy 
of narrowness. Let us again take the inference, it has fire, 
as it has smoke. The counterpositive of the difference of 
the substratum of the major term, as determined by its es- 
sence, is the difference of the essence of the substratum of 
fire. This may be the proposition, “ the essence of the sub- 
stratum of fire does not exist,” /.e., the absolute negation 
of the essence of the substratum of fire.*^ The absolute ne- 

Though the proposition, “ the substratum of fire does 
not exist,” is an absolute negation, yet it may be a mutual negation or 
difference, according to the rule that the difference of the difference of 
F. 14 
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gation of the essence of the substratum of fire may exist on 
the hill. The existence pertaining to the hill is not negated 
in smoke. Hence the definition does not apply to the in- 
ference and is narrow. . 

But the definition well applies to the above inference, 
if the counterpositive of the difference of the substratum of 
the major term is determined both by the essence of the 
substratum of the major term and by mutual negation. 
Let us, explain this. The substratum o£ the major 
term is the substratum of fire. The difference of the 
substratum of fire, as determined by its essence and 
mutual negation, gives the mutual negation of the 
essence of the substratum of fire, i.e., the proposition, 
it is not the essence of the substratum of fire. (Here 
the question of the absolute negation of the essence of the 
substratum of fire does not come in. For the absolute 
negation of the essence of the substratum of fire is a mutual 
negation, according to the rule that the difference of the 
difference of the self-determined is the self; the absolute 
negation of the essence of the substratum of fire thus has 
duel counterpositiveness in this case, one existing on the 
essence of the substratum of fire and the other on the differ- 
ence of the self-determined ; the former of these counter- 
positives is determined by the essence of the substratum 
of the major term, but not by mutual negation, and the latter 
is determined by mutual negation, but not by the essence 
of the substratum of the major term.) The mutual negation 
or difference of the essence of the substratum of fire exists 
in the lake the existence determined by which is negated 
in smoke. And this is what the definition demands. 

The significance of the difference of the substratum of 
the major term, in the fifth definition of vyapti, is now 

the self-determined (f.c., the self) is the self. The difference of the 
difference of absolute negation is absolute negation. Hence absolute 
negation may be mutual negation or difference. 
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brought out, and the import of the substratum of the major 
term now remains to be explained. Such a substratum 
is to be taken, says Mathuranatha, in the relation deter- 
mining the major term. In the inference, it has fire, as it 
has smoke, the relation determining the major term is 
conjunction. If the substratum of the major term fire is 
taken in any other relation, say, inherence, then the definition 
does not apply to the inference. For the part of fire is the 
substratum of fire in the relation of inherence and the differ- 
ence of the part of fire is also the hill the existence pertaining 
to which is not negated in smoke. But the substratum of 
fire, in the relation of conjunction, is the hill, yard, etc., and 
the difference of the hill, yard, etc., is the lake the existence 
determined by which is negated in smoke. Hence the re- 
lation determining the substratum of the major term should 
be the same as determines the major term. 

We have finished, by this time, our discussions on the 
five provisional definitions of vyapti. It is now our task 
to explain how these five definitions do not apply to the 
kevalanvayi inference. But before we take up this ex- 
planation, let us see what a kevalanvayi inference means. 

Kevalanvayi Inference : The term kevalanavayi is defined 
by Gange^a^® as the non-counte.rpositiveness of the absolute 
negation which has existence (Vfttimadatyantabhava- 
pratiyogitvam). This definition means that when an abso- 
lute negation is possible, it has a counterpositive ; the ke- 
valanvayi is not this counterpositive. In odier words, the 
kevalanvayi term is purely affirmative. If we take the 
inference, it is nameable, as it is knowable, the term name- 
able is purely affirmative, because there is nothing that is 
not nameable. 

Let us now see how the definitions are frustrated in this 
kevalanvayi inference. The' first definition states that 
vyapti is the negation, in the middle term, of existence of 

'Tatlvachitamani, part II, P. 572, Calcutta, 
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objects having a substratum in which the major term is 
negated. But the major term, in this inference, is univer- 
sally present. Hence the substratum of the negation of the 
major term is not available. 

The second definition takes .vyapti to be the negation 
of existence-having a substratum which contains such a 
negation of the major term as exists in a substratum different 
from that of the major term. But in the inference, it is 
nameable, as it is knowable, the substratum different 
from that of the major term is absurd, as the major term is 
all pervading. 

According to the third definition, vyapti is the non- 
co-existence of the mutual negation, whose counterpositive 
is the substratum of the major term, with the middle term. 
But the question of the difference or mutual negation of 
the substratum of the major term does not arise in the in- 
ference, it is nameable, as it is knowable, nameability being 
completely pervasive. * 

The fourth definition asserts that vyapti is the counter- 
positiveness of the negation existing in the entire substratum, 
without any remainder, of the negation of the major term. 
But the substratum of the negation of the major term is 
absurd in an inference whose major term is universally pre- 
sent. Hence the definition does not apply to the inference, 
it is nameable, as it is knowable. 

Lastly, the fifth defitiition requires the difference of the 
substratum of the major term and as such does not apply 
to the inference, it is nameable, as it is knowable. 
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Works there are in Sanskrit literature which deal with 
specific concepts of religion and philosophy ; but it is only 
very rarely that we come across a manual whose essential 
aim is to give an account of the very popular ethical 
doctrine, the theory of Karma. This indeed is the purpose 
of the 'PrdrabdhadhvdntasafHbrti^ of Acyuta^arma Modak, the 
exposition of the doctrine of Karma in which it is the 
object of this paper to consider. 

Acyutagarma Modak is a recent writer, though he has 
written profusely in philosophy and literature. To him we 
also owe the Mahdvd^drthamanjan^ the Advaitajalajdta^, the 
Avaidikadhikkrti or Sdkta^dsana^, the Burmnandendukatmudl^, 
a commentary on the. Jtvanmuktmveka of Vidyaranya, and 
the Sdhitjasdra^ with his own gloss, the Sarasdmoda. From 
his own colophons in some of the works enumerated above, 

^ This paper was prepared by me as Research Fellow in the Sans- 
krit Department of the Madras University. 

2 The only known Ms. of this work is in paper and is deposited 
in the Government, Oriental Library, Mysore, with the shelf-number 
B. 223. I have described this Ms. at length in the Neiv Indian Antiquary y 
1942, V. 115 ff. It is this Ms. that I have used in the preparation of 
this 'paper. ■ • ' ■ 

^ A Ms. of this is deposited in the Adjar Library^ and this bears 
the shelf-number XL D. 14. 

^ A reference is made to this work in the Prdrabdhadhvantasamhrti 
see H. G. Narahari, Adyar Library Bullefiny 1941, V. 196 f. 

® This is also mentioned in the Prdrabdhadhvanfasamhrti (Mysore 
.Ms., p. 26) : . . . npapaditam madlye . . . . avaidikadhikkr tindmake sdkta- 

idsam ca. 

^ This is printed in the Anandasrama Sanskrit Series (No. 20), 
Poona, 1926. 

^ Printed by the Nirnayasagara Press, Bombay, in 1906. 
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it is clear that he must have lived sometime between 1775 
and 1850 A.D.® 

In the Prdrabdhadhpantasathbrti with which work we 
are concerned at present, the author imposes on us no perso- 
nal views of his on this much discussed theory He bases 
all his conclusions on the writings of Sarvajnatman, Vidya- 
ranya, Madhusudanasarasvati, and on the Yogavdsistha. This 
is the reason why I have called his exposition “ an ad- 
vaitic account,” and have not associated it with his own 
name. The purpose of the work is not only to give a tra- 
ditional account, but also to combat the prevailing miscon- 
ception that the theory of Karma means that all man’s deeds, 
beginning from his birth till the moment of his death, are 
only pre-determined by his past deeds {prdrabdbakarma). 

All human activity {yjavahard)^ we are told®, can be classi- 
fied under three heads, into that produced from Karma 
which has begun to operate {prdrahdhakarmd), that from sub- 
consciousxiess (samskdrd), and lastly that from human voli- 
tion {prayatna). Of these three factors which govern our 
entire experience in this prdrabdha is that by which we 

are to understand the aggregate of virtuous and wicked 
deeds which, under the direction of providence, attain to 
the stage when they can begin to operate^®. Also, among 
these deeds, the most powerful virtue, vice, or fear, brings 
about the next body, and that which is instrumental in deter- 
mining the kind of birth, the length of life, and the variety 
of experience of the individual, gets the designation of 
prdreibdha^'^'y the kind of birth (/<?//) may be brahmana and the 

* H. G. Narahari, Adyar hibraty Bulletin, 1941, V. 197. 

9 Prnreibtlhahmi mkah samskarakara nakaji prayaliuikara nakahdpl 
nirukhwyavabarah (Mysore Ms., p. 4) 

Prarahiham nama debapatavyavahiMtaraksanv parameharapreri- 
tuni sarvani sandtapuiiyapupani pbaladanonmukhani bhavanti (Mysore Ms., 
lot. cit. , 

madbye y ad balewat punyam va papam vd bhayafn va tad bhim- 
deham arabhal jdlyaynr bhogadam prarabdhamity my ale {Ibid). 
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like, if the deeds are a mixture of virtue and vice, low birth 
if they are purely vicious, and a godly birth if the deeds are 
purely virtuous. The duration of life {ayus) may be one 
hundred years and so on. The tx^tntnct (bhoga) may, as 
is well-known, be pleasure or pain, originating respectively- 
through favourable and unfavourable circumstances.^^ -phe 
variety in the degree of the enjoyment of happiness or the 
suffering from pain is due to individual causes. The experi- 
ence of all men consists in the reaping of the fruits of deeds 
which are a mixture of virtue and vice.^^ 

It has already been stated that our experience consists 
either of pleasure {sukhd) or of pain {dnhkhd). Of diese, 
pleasure is of three kinds^-^ : it may be illusory {prdtibhdsikd), 
or actual (yyavaharikd), or else it may first be imaginary and 
then become actual {prdtibhdsikajanjavjdvahdrika). 

Among these, that which is produced by the abnormal 
working of the intellect is illusory happiness {dosasaifisargikar- 
a najanjadi^^ prdtihhdsikani) that which is not thus produced 
{tad ajanyam)}^ and hence rational is called actual happiness 
{vjdvahdrika sukhd). This “ actual happiness ” is of two 
varieties ; it may either be that produced from the sight of a 
beautiful {ramjd) object, or else that produced when one sees 
what is dear {prija) to him. These two kinds of feelings 
are but the different phases of the mind, manifesting them- 
selves when the observer gets the knowledge of tilings which 
are beautiful and so on {te ca tattad drasjrgphztaramyadi- 
vastuvisajakaj'ndnottarabhdvicittavrttmtesatve evd)P 

The tttrm r a mjatva 2cs\dL priyatva do not stand in the 
same relation as gjjatatva and kalaiatva stand to each other. 
To one suffering from fever, sweet rice undoubtedly appears 

12 Ibid. 

Ibid. 

1* Ibid. 

15 Ibid. 

Ibid. 

Ibid,^ pp, 4 f£ 
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to be beautiful {ramjd), but as the face of a woman is to an 
unattached ascetic, so is it undesirable to him. Gold does 
appear beautiful even to a recluse, but only he does not con- 
sider it worth possessing. In the same way, the bitterest 
medicine is desirable to one afflicted with disease, but the 
man is never known to enjoy it ; and the recluse finds the 
bundle of rags in the street desirable but not charming. It 
is therefore evident that, inasmuch as that which is beautiful 
(ramjd) need not also be dear {prija) to the same person, 
it is wrong to think that the two are synonymous. 

A further subdivision is possible of that which is dear 
{prija) while the same cannot be said of that which is beauti- 
ful iramyd). It can be ordinary {priyd), moderate itnodd) or 
the highest {{pramodd) , accordingly as the object is seen, 
obtained and enjoyed {priyafy tu visayasya drstatvalabdhat- 
vabhuktatvaih priyamodaprmmdanamakam'f-^ . That which is 
charming to see, that which is acquired on account of its 
charm, and lastly, that which is enjoyed on account of its 
charm, constitute thus the three varieties of the dear {priyd). 

None of these distinctions made of actual happiness 
{pycwahdrika-sukhd) have been made in the case of illusory 
{prdtihhdsikd) happiness. This is because the moment we 
begin to posit there also distinctions accordingly as the 
object is seen, obtained or enjoyed, the pleasure so derived 
from an illusory object ceases to be different from that 
derived from an actual object. We then get the third 
variety of happiness mentioned already, namely, actual 
happiness derived from illusion {prdtihhasikajanyavydvahdri- 
kasukhd)}-^ 

The pleasure derived from an illusory object may, no 
doubt, be similar to happiness derived from a real object, 
but still the two are not the same ; actual happiness is that 


p. 5, 

pp* 5 ff. 
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derived by seeing, obtaining or enjoying an object which is 
really existent; but in illusory happiness the object is not 
there. Its presence is supposed, and the person feels the 
same amount of joy as if the object were really before him. 
This is a phenomenon the tmth of which cannot be denied. 
It has the evidence of experience. A man may be excited 
with thirst, and it is possible that the mere sight of a mirage 
may quench his thrist. One who has never seen a rose and 
has a yearning to see one, may be completely but falsely 
delighted to see an artificial rose made of paper. The man 
is as happy as if a real rose were in front of him. The plea- 
sure in the two cases does not vary, but the object differs ; 
while in the case of actual happiness, the pleasure is derived 
from an actual object, it is an imaginary object that brings 
happiness in the case of illusory happiness. The effect is 
the same, but the cause is different. This variety of hap- 
piness which, though derived from an imaginary object, 
does not differ in essence from that derived from an actual 
object, is designated actual happiness derived from illusion 
\prdtihhdsikajanyavyavahdrikasukhd). 

It is here the fault of the observer who fails 'to dis- 
tinguish between the real and the imagined, between appear- 
ance and reality. A person may tread on a rope art dark, 
and his very imagination that he tramped on a serpent may 
kill him. The same person would no doubt die if he trod 
on an actual cobra, but here he is killed by a false imagina- 
tion that he trod on a cobra when he really trod on a rope. 
It is not the rope that is responsible for his death, but it is 
the rope taken for the cobra, the ima^nary cobra, that took 
away his life. It is, therefore, quite possible that imaginary 
objects can bring about effects which are not different in 
nature from those of actual objects^®. If the person himself 
subsequently realized that he was under an illusion when 

Ibid., P. 6. 

F. 15 
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he mistook the rope for the snake, or the paper rose for the 
real rose, he would neither die in the former case, nor be 
happy in the latter case. The former case gives no oppor- 
tunity for the person to correct himself, and in the latter 
case he is too much beladen with illusion to think of correct- 
ing himself. Inasmuch as real effects have come from illusion 
in both these cases, the experience here belongs to a category 
which is different both from pure actuality and pure illusion. 
It has the elements of both, and is hence classified under a 
separate head. 

The three kinds of happiness considered so far, i.e., 
prdtibhdsika, vjdvahdrika and prdtihbdsikajmjavydvahdrika are 
each further tbree-fold^^, accordingly as they are manifested 
(vyakta\ imperceptible (avjakta) and partially manifested 
iisadvjaktci). The first of these varieties has already been 
explained. Only the last two need explanation. 

One experiences imperceptible pleasure (avjakta sukhd) 
on CGgniang an object which he does not like (even to see) 
[avjaktam tu svdJustavisajaka JmnadaSdydmevd^X. For instance, 
though one loses courage on seeing before him a tiger, 
rendered powerless by magic, the thought that the animal 
is quite unable to (kill him gives him some pleasure 
(jathd mantrmigha vadtkrtavydghrddijT’dnad bbltydditdmasavrttau 
vgdlycrlvddyabbdvdl tatra dnanddd/Mhlnvyaktibhdvena . . ^) His 
trepidation at the sight of the tiger may not allow him to 
express this joy. The existence of such joy does, however, 
become evident on subjecting the iiiind of such a person to 
psycho-analysis. Pleasure exists in him, but only it is not 
knowable. It is avyakJa, incapable of perception, though 
capable of detection. 

Further, it is common that, on seeing a tiger, paralysed 
through magic or imprisoned in a cage, one begins to admire 


Ibid. 
22 Ibid. 
2® Ibid. 
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its beauty and feels happy at its charms (sa eva vjdghradi yadi 
mcmtrddmd vaiikrto yadi vd pavjarddinintddhascet ra?ny<f yamiti 
dhivisaya itl tddrjjmnajanyavrttau isadvyaktafh tat, tadvrtter- 
isatsdtvikatvdt).^ The person is all the while conscious that, 
if only the tiger were free, he could not, with the same courage 
stand before it, enjoying the pleasure of its sight. The 
thought, however, that the tiger, in its present surroundings, 
is capable of no harm, gives him the courage to employ his 
aesthetic faculties on seeing the animal. While the man feels 
happy at the sight of the beautiful animal, he shudders when 
he remembers the ferocity of the charming beast before him 
in its wild state. A careful analysis of the mind of such a 
person shows that it is not pure joy that he is experiencing, 
but that his is a pleasure that is not untainted with a feeling 
of terror. His pleasure is, therefore, partial, and' here we 
have an illustration of the third variety of happiness men- 
tioned above, of pleasure that is ^lightly manifest {Isddvyak- 
tasukhdf^ 

All that has been discussed so far constituted what may 
be called social pleasure (laukikakdryasukhd).^^ There are 
also other varieties like religious happiness (yaidikasuklja), 
assumed happiness {dhdrydnanda), and subconscious happi- 
ness {vasandnandaY^ ; religious happiness is, again, fourfold ; 
it may be happiness produced as a result of the worship of 
a symbol (pratJkopdsana), of concentration on the Ego 
{(ihaThgrabopdsand), of profound meditation inididhydsand), or 
of firm knowledge of the self [drdhatamdtmdjndna'):, “ assumed 
happiness ” may be illustrated by such experiences as ‘My 
son is a veritable desire-yielding gem ’ {pgutro ma7m cintd- 
manirevd), ‘Penance is as good as my wish-yielding tree’ 
{san/adhir mama k-alpadrwfia evdf^ ; “ subconscious happiness ” 

pp* 6 fF. 

■ Ibid.^ P* 7* 

Ibid. 

Ibid. 

2^ Ibid.y pp. 7 fF. 
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is the pleasure one feels while unconscious 01: sound asleep.^® 
In the words of Vidyaranya k is that happiness which is 
reflected in the self {Jmddhmtti) when one is in a state of 
unconsciousness or deep sleep : 

WFT m: 1 

WTW 5Tfki%pgr?n! 

This pleasure varies in accordance with the sleep the man 
had. As the Brhaddranyakavdrtikasara would have there 
are threh kinds of sleep, pure (satvikd), mixed {rajasd) and 
impure (tdmasa), depending on the nature of food taken. 
This “ subconscious happiness ” is described thus : 

3r^5T=5#?rcf?g^rijffirrFk g^ii 

“ The impression of the highest happiness {brahmd- 
nanda) continues (in the mind of man) for some time, even 
after he has got up from sleep ; this makes him keep silent 
and feel happy, even in the absence of the necessary agent 
(to make him happy).” 

Happiness, as such is defined by Madhavacarya to whom 
it means only contentment {dnando ndma trpiih'f^. Desire for 
an object is an impediment in the way of enjoying- happi- 
ness in its fullness. And happiness necessarily comes to 
every individual, the moment he gets into possession of 
his desired object, though it has to be acknowledged that 
the degree of happiness depends on the degree of the van- 
quishment of desire.®^ 

Pain {diihkJjd) also admits of all the distinctions wc have 
made in tlie case of happiness {snkJja)^. Onet hing need be 

■9 Ibid. 

Ibid., p. % AnubhulipraM^a (Bombay Edn.), p. 14. 

IV. 3. 197-8, p. 832 (Benares Edn.). 

Bharatitfrthaguru, cited in Mysore Ms, B. 223, p. 8 

Taittirija Aranyakct, VIII. 2. . , 

Mysore Ms., p 7. • 

Ibid., p. 9. 
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noticed in this connection that, so far as the qualities of im- 
perceptibility (avjaktd) and partial manifestation {Isadvy- 
aktd) are concerned, they are common to both illusory 
{prdtibhdsika) pain and actual (vjdvahdrikd) pain®®. Pain 
becomes manifest (vjaktd) in an individual when, for instance, 
a thorn pricks him and he becomes conscious of the 
prick.®'^ 

But if the person, in his zeal for plucking the rose from 
the throny bush, does not mind the many pricks he receives 
in the course of his attempt, we have there an illustration of 
pain that is partially manifest (Isadvyaktaduhkhdf^. It does 
not mean that the person does not feel the prick of the thorn. 
He does feel it. Only his enthusiasm in getting the rose, 
and the final triumph on getting it, do not allow him to re- 
member, after getting the flower, the pain he might have 
felt by the prick of the thorns in the course of his attempt. 
The pain of the man is, therefore, only of secondary import- 
ance, It is existent but not prominent, noticeable but not 
notable. It thus remains slightly manifest {hadvjakta\ not 
glaringly palapable. 

In illustration of pain that is imperceptible {avyakta), 
the gardener can serve as an illustration®®. Let us suppose 
that he is desirous of having a rose-plant in his garden. 
This desire spurs him into action, and we see him make the 
greatest effort to bring a plant and install it in his garden. 
He may have to buy the plant a dealer, and may be required 
to pay a very heavy price for it. Or else, he might be re- 
quired to go a very long and tiresome distance to bring the 
plant from a friend . But neither the distance nor the cost 
of the plant, matters anything to the gardener. All that 
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he wants is the rose-plant, and he is prepared to sacrifice 
anything to get it. 

We will suppose that the gardener has succeeded in 
bringing a plant to his garden, and in planting it there. Still 
his trouble is not yet over. He is required to keep, day 
and night, a strict watch over it. An iU-disposed neighbour 
may steal it, or a wild animal may trample upon it. And, 
to prevent ail that, it is necessary for him to keep strict vigi- 
lance. To do that, he may be required even to sacrifice 
his food and drink, but he does not mind. He is content 
if his plant is . safe. 

This is not all. Rearing the plant till it grows big 
enough to yield him beautiful blossoms, is no easy task. 
It means a good deal of exertion to the gardener. But he 
cares for the plant more than he does for himself. 

The plant is now capable of yielding blossoms. 
When the first bud comes, and when that buid develops into 
a beautiful flower, can we measure the joy of the gardener 
who is privileged to see the plant which he reared with his 
own hands, yield a beautiful blossom ? His exultation is 
immeasurable. 

But still do we see that he experiences all this joy for 
nothing? He has paid the highest price to get this happi- 
ness. Day and night he has toiled, and today be reaps the 
• benefit of all his exertions . His exertion has brought 
him a c(,>nsiderablc amount of pain. But the sight of the 
beautiful flower on his own plant makes him forget, at once, 
all the pain he might have felt before. He is now in trans- 
portatioias of joy, and can forget all his pain. We only see 
him rejoice, not sorry for all he did to get this happiness. 
Even if the pain he suffered is there in him not forgotten, 
it is only ignored. It might be remembered, but it is also 
subsequently stifled within. Consequently, pain, though 
existent, remains unnoticed. It is imperceptible {iivjaktd)^ 
felt by the person but not shown by him. 
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Having noticed so far the varieties of happiness {sakhd) 
and pain {clnhkhd), it is now necessary to seek for the cause 
or causes of these two which together constitute our 
experience on earth. There are three factors which bring 
happiness or misery to man^®. His past karma which has 
begun to operate (trdrabdhakarma) determines as stated 
already, the kind of birth, the length of life and the variety 
of experience of the individual. But it is also true that 
a man’s subconscious impressions {samskdrd) sometimes 
bring him happiness or misery. Besides these two, there 
is also a third cause which is so instrumental. This is 
man’s own will or effort {prajatnd). 

The pleasure that the individual enjoys when in 
meditation is due to his pr dr abdha karma ; the bliss that he 
experiences when in deep sleep comes from his subcons- 
cious impressions (sadiskdra) ; and the joy of the man, on 
seeing that the Jr /sacrifice he performed has been imme- 
diately followed by a shower of rain, proceeds, doubtless, 
from his own effort {prajatna). It would be an error, says 
Acyuta^arma,^^ to imagine that all happiness proceeds only 
from a man’s prdrabdhakarma, that like the bliss-in-medita- 
tion, sleep is the result of his past deeds, that sacrifices like 
the kdrfrt only serve to remove the obstacle in the way of 
the shower of rain, and that it is prdrabdhakarma alone that 
is actually responsible in bringing out the desired shower 
of rain. It is necessary to remember in this connection that 
it is only the individual soul (Jmpddbi) that is bound to obey 
the dictates of the prdrabdhakarma which determines to some 
extent its experience {prdrabdhabhgd pi ]mpddhikacaitanya- 
sya vaktavjah'f^. Wc have on the authority of Vidyaranya^® 
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that there is no delimiting adjunct to the supreme-soul in 
the state of deep sleep : , 

TTcrrfwn^Isjtw: 

During this state, when is felt only the state of non-duality, 
it is also stated that unrestrained desire, sin from deeds, 
and fear from the result of these deeds are all absent^ : 

^rr; ^qrqf 1 

?Tff II 

What follows necessarily from this discussion is that, 
in deep sleep there is no influence of karma {tdmasasuptau 
karmapbalabbdvah'f^ . It would thus be wrong to hold that 
the bliss one experiences in deep sleep comes only from 
his prdrabdbakarfm. Similarly it has to be acknowledged 
that the pleasure owing to rain, which one derives after the 
performances of sacrifices like the kdrJfi, is only due to his 
individual effort {prayalna), and that it is wrong to impute 
it to the influence of past deeds.^® 

In the Bxbaddra njaka Upanisad^'^, it is stated that, when 
a man dies, his soul does not go alone, but that it carries 
with it its knowledge, its deeds, and its previous remini- 
scences {ilkuvdgm tarh vid.ydkcirmci nl smmnvdrabhete pdrvapra- 
jnd cd). To borrow the metaphor from ^ahkara®^, the soul 
is a loaded cart which makes a good amount of noise as it 
moves, and feeds on knowledge, deeds and reminiscences 
of the past ; by knowle<lge (gidyd) we are to understand^® a 
man’s knowdcdge of his deeds in his previous life, and this 
may be true {pramd), false (JAmma), or dubious (senhdayd ) ; 

Br/japlilra/iyahmlr/ikasara, IV, 5. 264-65. 

Mysore p* 12, 

INd. 

, IV. 4. 2. 

/■ 

Sankara^s commentary 00 'abo'^e. 

40 Brhaddranyakamrftkasdray IV. 4. 40 ; Mysore Ms., p. 13. 
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the deeds {karma) means®® those bodily actions which are 
either meritorious or vicious; and the reminiscences of the 
past (j>firvaprajnd), also vdsand consist of impressions 

o’f deeds whose fruits have either been stored up "or enjoyed.®^ 

It is also possible to distinguish a man’s deeds in his 
previous lives, inasmuch as they are moderate {madhjd), slow 
(manda) and acute {twrd) ; that which has three parts of sdt- 
vika' one part of rdjasa, and which is hence predomi- 
nantly virtuous^ belongs to the first of these varieties ; that 
which is partially sdtvik and partially rdjasa and which is 
an admixture of virtue and vice, belongs to the second 
group ; and lastly, that which has one part of sdtvika and 
three parts of rdjasa in it, and in which vice is predominant, 
belongs to the last.®^ 

It is therefore this triad (corresponding to prdrabdha 
and saffiskdra in the previous classification) which follows 
a man from his previous life, that is capable of determining 
to a certain extent, his happiness or misery®®. There is also 
besides the man’s individual volition {prayaina), which can 
bring him happiness or misery. Granted that sacrifices 
like the kdrtrl serve only to remove obstacles which impede 
rainfall, even then the efficacy of human effort cannot 
be denied. The reason is not far to seek. It is easy to see 
that, at least in removing the obstacle, the individual effort 
of man has not been in vain.®^ 

While interpreting the passage from the Brhaddra njaka 
Upanisad Sarvajfiatman and Madhusudana Sarasvati seem 
to differ from Vidyaianya. According to Vidyaranya®®, 
vidjd and karma are each three-fold ; the former may be true 
(samyak), false {fuithya), or doubtful {sajtSayd) ; and the latter 


3 id, IV. 4- 41 ; Mysore Ms., 3 M. 

Ibid., IV. 4. 42 ; Mysore Ms., Ibid. 

Mysore Ms., p. 14. 

Ibid., p. 18 ; Brhaddranjakavdrtikasdra, IV. 4. 38-39- 
Mysore Ms., p. 18, 
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may be pcrfomied by the mind or tongue {vaM), 

or body {kaya), and may be of perceivable or imperceivable 
effect ( df\ytMrsfartharfipa) accordingly as it is ordinary 
{laukJkii) or scriptural {iastrlyd). Satfiskara, according to him, 
means impressions of deeds whose fruits have either been 
enjoyed or stored up {karma tatphakpabhogajor mamnisjhas- 
sarnskaraiP). 

To Sarvajhatman®®, though three names ate mentioned 
in the Upanisadic sentence in question, all must be taken in 
the sense of karma alone, and, like the C2xiss., karma, vidja 
and karma are both four-fold. 

In the face of the Upanisadic statement, punjah punyena 
karma nd bhavati, pdpah pdpenap^ which definitely asserts the 
efficacy of a man’s good and bad deeds in determining his 
future birth, it is difficult to accept, says Madhusudana 
Sarasvatl®®, that vidya and purpaprajnd also can be so instru- 
mental. It is only karma, that determines man’s existence, 
and hence all the three conjointly and inseparably form the 
cause, vidya, karma and purvaprajnd, Madhusudana Saras- 
vati adds, are each fourfold ; they are either ordained by 
scriptures {Sdstravihitd), or prohibited by scriptures {^dstra- 
praii siddiki), or not enjoined {vihita-sama), or even not pro- 
hibited {nisjddhasamd) ; the first variety of vidya may be illus- 
trated by devotion to God and the like {devaiddyupasand), 
and the sccr>nd, by the study of wicked literature {asatdds- 
travisaya), seeing of the Gahga {gafigddardami) belongs 
to the third group because, though a beneficial act, 
it has not been enjoined ; and looking at a corpse which is 
terrific {JnbhdtsitaSavddmsaya') belongs to the last variety 
because, though undesirable, it has not been prohibited by 
scriptural injunction. Karma similarly becomes fourfold 
accordingly as it means a sacrifice {ydgd), or a murder (vadba), 

Bthadaranyaka Upantfad, III. 2. 15. 
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or (killing of an animal for) food (ahdra) or (killing 
for) sport {vihdra). Likewise, reminiscenee of the past 
{purvaprajhd) admits of four groups like muldnubbava and 
so on. 

There is thus an apparent difference of opinion bet- 
ween Vidyaranya on the one hand, and Sarvajnatman and 
Madhusudana Sarasvati on the other ; to the former the 
triad beginning with vidjd are threefold, while to the latter 
these are divisible fourfold. But really there is no such 
diihculty at .all. When Vidyaranya speaks of three varieties 
of vidjd he only refers to a further classification of vidjd 
already known to be fourfold, accordingly as it is vihita and 
so on. Inasmuch as the latter can be further classified into 
true {samjaM), false {tmthjdb) and dubious (samdayd), there are 
in all tmive kinds of knowledge {vidjd')d‘^ 

Karma similarly admits of twenty-four varietied^^ ; the four 
varieties propounded by Madhusudana Sarasvati (viz., 
vihita etc.) become threefold each accordingly as man thinks 
of it {mdnasika), talks about it ipdcikd), ' performs it 
(kdjika), thus giving us twleve varieties of karma ; these 
twelve varieties can be further subdivided into those which 
are of visible fruit (drstdrtha) and those of invisible 
fruit {adrstdrtha, so that in aU we have twetfty-four varieties 
of karma. 

Reminiscence of the past {purvaprajnd), in so far as it means 
the reminiscent impressions of the twelve varieties of vidjd, 
becomes first twelve-fold. It means also the reminiscent 
impressions of karma. Karma, as we have already seen, is 
twenty-four-fold ; but since the impression of karma means 
both of that which has been stored up {sancitd) as well as 
of that whose results have been enjoyed, we have in all 
forty-eight varieties of karma whose reminiscent impressions 

Ibid., p. 21. 

Ibid. ■ 
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constitute a part of purvaprajTia. The past experience of 
the individual consists, as stated before, of the reminiscent 
impressions of a man’s knowledge (vidya) as well as of his 
deeds. Vidja is twelve-fold, and karma forty-eight-fold. 
Adding up, purvaprajnd becomes sixty-fold.®^ 

There are thus ninety-six elements in the apparatus which 
bring about the birth o£ the individual {janmdrambJjaka- 
sdmagrJ evath sannavatirevctf^ , 

This apparatus, no doubt, continues to operate till the 
man is emancipated, but there is ample scope’ for Jlvan- 
nmkti. The man’s vidyd, which brings him his body. Is not 
destroyed till his body also meets its end, his karma, no doubt, 
remains till pleasure and pain are brought to him, and 
his purvaprajnd or continues to exist till he experiences 

pleasure or pain with his body. Still it has to be 
admitted that, if the man should have no interest in the 
results of the deeds, scriptural or profane, performed by 
him, and should realize, by means of true knowledge 
(viveka), that they are all transient, his vdsands are destroyed 
and he gets himself installed on the throne o{ Jlvanmnkii.^^ 
There need be no doubt whether the statement that 
pUrvaprajud, also called vdsand or hhdvand, is the cause for the 
deeds, scripturdl or otherwise, which bring pleasure or 
pain to man, is based on any authority. Even in the Brhaddr- 
Titijaka Upanisad,^^ there is the statement 

f # 5r?f4'- 

H 

True, only kdma und kratn am mentioned here as the 
originators of karma, and there is no reference to vdsand or 
punhiprajm . But ancient teachers, it may be noted in this 

^ ...V, hi; :■ ; 

BrhadaranyakaveirtikitsSra, iV. 4. 95-103, 44-45. 
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contest, have equated k£ma with purvaprajna or vdsana. The 
following verses®^ of Vidyaranya may be noted in tliis 
connection : 

•N 

^4 grq- ii'«rFTc4 ^ 

spqorr qtq; \ 

^ •\ *N 

^Tq \ 

O -N 

qTT % |4 |:#iBT?qFrcrT qqqii 

5#w<j^qTT ^ srTqRurrq^ i 
srq srif: gqiwsrRcnTT ii 

SETqHfl ^Twr 

qaftstr ^qqf I5: ^nftscfts^ irsTmiii 
sRrrqHT f^qr i 

•\c ^ "v 

qqfe %fe5riT ii 

??4crfeH41^f'’ q ?7f4: 1 

qig: ^ qv%c4qT^ ^41 qtq;ii 
441 sTT fqfqrq’^ q ^ q'Ki%i 
H i?q q^EFT: qq Sl%qq4ll 

^%Tf45Fr; ^4 f4q4 1 

TTfH^ w Huw41c4q qi41 qfu h 
^ oqrrTTHRj ^ ^pk^qfecnr 1 
■grrqrqqspqTHr w 4k4 grrsfq' q 11 
sTTfq: 1 

W "W q5#Er=5®qMq4r: H^tni 

^ETflT ?r|?^kqFrT: ^qHFTT i 
tuTirt q qm4^(Hfwq4s?qHT ||?rTii 
^afl q^jnrrq^q qNr41 ff qiqqr 1 
^ mm 11 

CN . 

For achieving Jivanmukti what is necessary is, as stated 
already, vigorous efforts to destroy one’s vdsana {mahdprajat- 
natah satatani vdsand-ksajadi sampddjdf^. There need now be 
no misgivings about the ability, of the individual to coun- 


Mysore Ms., p. 26. 
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teract the influence of his prarbdhakarma and vdsam^'^. In the 
Yogavdslsthifi^, there is a long discourse by Vasistha where he 
speaks to Rama of the supreme power of human volition 
iprayatna') which makes it prevail even over prambdlk! (the 
previous deeds of man which have begun to operate in 
having brought out the body). Not only is individual 
volition {prayatnd) 2h\c to transcend the influence of karma 
which has begun its operation {prarabdhd), it also helps the 
individual to put forth his necessary endeavour to fight 
Destiny which is no more than the sum total of man’s deeds, 
and even to take up to these practices which are necessary 
to bring the aspirant final Beatitude. 

It is thus clear that man’s actions in this world are con- 
trolled by three factors, his past actions {prdrabdbakarmd), 
his subconscious impressions {samskdrd), and his volition 
iprayatnd). It may be that, to a great extent, his happiness 
or misery proceeds from the first two causes. But the 
Yogavdsistha would have us remember in this connection 
that it is wrong to consider them as the only causes 
and that their power over man is unassailable. It points 
out that there is still another cause on which human 
experience in this world is, to a certain extent, dependent, 
this is his own individual effort (prayatna). Of the three 
causes this last is the most powerful, and has the capacity 
to withstand the influence of the other two. The 
pr dr iibdha karma and the sathsk-dras may induce the 
individual to do ccrtaiii things, but his prayatna helps him 
to resist their influence.^® 

Wc thus see that, though a man’s prdrabdhakarma and 
safbsk-dras may induce him to do certain things, they cannot 
compel him to do anything. He has the power of veto in 
his hands, the freedom to resist their influence or to succumb 

Ibul^ _ 

H. G. Narahari Adyar Ubraty hulktin, February 1946, pp. 35 ff. 

®® H. G. Narahari, idew Indian Antiquary, 1942, V. 118. 
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to it. And if he should not use the power vested in him, 
no body is to blame. He cannot condemn his karma 
while it tempted him, it did not force him, and he was at 
full liberty to direct himself as he liked. The theory of 
karma is, therefore, neither pessimistic nor fatalistic. Nor 
does it teach Predeterminism. All that we _are to under- 
stand by it is that, of the three factors that guide man’s 
destiny in this world, his prdrabdhakarma, i.e., his deeds in 
his previous life or lives, is one of the most importanr.™ 

H. G. Narahan, Aryan Pafh, 1940, XI. 603 fF.; Nen> Indian AnH- 
quaty, loc. dt; . ■ 




THE RELATION OF THE GItA WITH THE 
RGVEDA 
Bj Y. B. Athavale 

In the May 1946 issue of the ‘ Brabuddha-Bharata ’ monthly, 
I have already proved that the composition of the Gttd 
poem took place in 3016 B.C. In the Gita we find references 
to some proper names of people in the ancient times. In 
the third chapter there is a quotation by Prajapati- The 
words srsfT'TfiT;’ clearly show that Prajapati was an 

important personality in the ancient times. G. III. 20, gives 
the name Janaka. G. IV. 1, gives the names Vivasvan, 
Manu, Ikgvaku. The author of the GUd tells in the next 
two verses that he is tracing the history of the Yoga secret 
to ancient persons as far back as it was possible. In the tenth 
chapter, there is a reference to seven great Sages of 
the past and the four sons of Manu, who succeeded him. 
The name Bhjgu is specially mentioned as a prominent 
personality among the seven sages. There is Vi§nu of 
Aditi ; Bfhaspati, chief among the priests ; U^ana of Kavi. 
Kf§na Dwaipayana, the author of the G^fd, must have 
collected the information from some old literature. There 
is no doubt that the references are to the ancient Vedic 
literature. For, the word “^T:” is directly mentioned in 
the GUd many times. G. XV. 18 “ ^ srFw: is 

evidently a reference to the Purusa hymn of the Rg-Veda. 

No one has tried so far to trace the exact source of the 
references. The aim of this article is to trace the exact 
■ source of each proper name and try to arrange the names in 
geneological family succession, G. X.6, “t'Tr w: SRT: 1 
^ cm 1” clearly states that the history of 

the people on this earth can be traced only up to the seven 
great Brahma^a families and the Kgatriya Rajarsi family of 
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Vivasvan. We must establish as to who were the contem- 
poraries m the Brahmana and Ksatriya families. 

R. TO. 63. 7, tvEft srafirT’Trt# ^rPrarfhr: ittot 
: I is a rc by Gaya Plata, It is addressed to 
‘ ViSvedevas.’ It states that Manu was the first to pro- 
pitiate the gods with seven priests by offering sticks 
(Samid) in the sacrificial fire. The verse X 6 in the 
GUa is clearly a reference to the fc mexitioned above. 
This proves that the seven sages were contemporaries 
of Manu. Bhfgu was thus a contemporary of Manu. 
Gz/J mentions the name prominently because Bhfgu was 
the first to invent Arani, a machine to produce fire by 
rubbing two logs of wood. Six Rsis^ have extolled Bhfgu 
for this in eight different fcs. 

Gaya Plata tells in R. 10. 63. i, w Mm 

JTiTsfraT?fl Mfw: I znrmrfq'^iT anm 1” 

that let all the gods take the grass seats offered by Yayati, 
a son of Nahusa, whose father was Manu, who was the 
son of Vivasvan. This fc shows clearly that Gaya is a 
priest of Yayati and he is giving the names of the ances- 
tors of Yayati. In the 7th fc of the same hymn, Gaya is 
arguing that because Manu was the first to praise the 
gods by offering oblations in the fire, the gods must come in 
the sacrifice of the grand-son of Manu. 

We can even trace the name of the chief of the seven 
priests in this first sacrifice by Manu. R. 8, 27.1 

1 ” is a fc by Manu addressed to 
“ ViSvedevas.” He gives the name of his priest to be Agni, 
This can be verified by a hymn of Agni himself, the name 
of whose father was Saucika. R. 10. 52. i, is a fc addressed 
to ‘ Vigvedevas ’ by Agni. fsr^lwr: im 

jrfwftr I I, surrounded by priests, am praising you for Manu. 

^ Nodha E. 1*58*6^ and Dlfghatamas* IL 1*140*2^ and 

’ E* 1*143*4* Paruchepa R* x*tzy* 7 - Bharadwaja £* 6*i5*a. Vatnadeva 
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Because the name of the priest should not be confused 
with Agni, the fire, people called him Angira. Gotama in 
R. I. 83, 4, sTT^hrrr: irw m ” tells 

that it was Angira who was the first to put oblations in 
the sacrificial fire. Para^ara, in R. i. 71. 2 & 3 “ fqcrft H 

34^ tT? ^ aiPTTiFft T%'>n . . 1 tells 

that it was our ancestor Angira, who cleared the way 
to heaven and he was the first to establish the sacrificial fire. 
The opening hymn of Rg-Veda “ afFWif 1 stptt: 1 

^cpRt ” also calls Agni a priest^, and to avoid confusion 
between Agni the priest, and Agni the fire, puts the words 
“ Angirah agne ” together. 

As we get in the Rg-Veda, the hymns directly by Manu 
and Angira, and they refer to each other in their hymns, it 
is evident that they were contemporaries. Vivasvan was 
the father of Manu, and Saucika was the father of Agni. 
Vivasvan is a son of Aditi. But Aditi is the name of the 
mother of Vivasv^. For, Manu refers to the name in 
R. 8.27.5, ^ I as Devi Aditi. ‘We do not 

know the name of the father of Vivasvan. We cannot extend 
backward the geneology of Manu beyond Aditi. In the 
case of Angira of the Brahmana family, we know only the 
name of his father. In Rg-Veda, we find hymns by Manu, 
Agni, etc., and their successors. There are no hymns 
either by Aditi, Vivasvan or Saucika in the Rg-Veda. The 
names of the ancestors are mentioned by Manu and others 
in their hymns. As Manu was a contemporary of Angira, 
Vivasvan, the father of Manu must be a contemporary of 
Saucika, the father of Angira. As there are no hymns by 
these persons, it is not possible to give the additional veri- 
fication by cross references. For instance, Bjhaspati, a son 
of Angira, tells in R. 10.72.8 st’seI’ 5 ^^ that Aditi 


® R. i'io5‘i4 ; R. I'lzS'i ; R. 6'i6'9 ; R. ; are the four 

additional res -where Agpj is mentioned to be a Stlfer of Manu. 
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had eight sons. Adbmrju bra. gives the names as follows, 
(i) Visnui, (2) Mitra, (5) Vamna, (4) Dhatm, (5) Aryama, 
(6) AmSa, (7) Bhaga, (8) Vivasvan. This shows that Yisnu 
was the eldest brother of Vivasvan. These names are re- 
ferred to in their hymns by Manu and others®, but there are 
no hymns by these persons. Visnu is praised in the Rg-Veda 
by Manu and other® Rsis. VaSistha, (R.7.99 & 100); 
Dirghatamas, (R.i.i54-i56) ; Medhatithi, (R. 1.22. 16-21) ; 
Gotama, (R. 1.90.9). The common feature in these praises 
is that the adjective is repeated by every one. It 

must have been some valourous deed which gave protection 
to many people. One hymn tells, 

3r?r«T: I ajRTT wfffPT 1 fw^fr- srfr ' 

Now, we shall see how Kfsna Dwaipayana has referred 
to these hymns about Visnu in the GiM. Gitd gives quota- 
tions from the Vedic literature by the Pratika method, 
which Vyasa has copied from the Brahmana literature. The 
method is to choose some significant words from a jc 
and add the words mf:, ^ 3 ^: to indicate that it is a 
quotation. Gltd IV. 1-2 gives the succession of names 
Vivasvan-Manu-Iksvaku and ends with words Ttru 
trra wfjft f^:. Manu had four sons, (i) Iksvaku, (2) 
^aryata, (3) Nabha, and (4) Nahusa. ^aryata had a daughter, 
while Nabha had no issue. Thus Ik§vaku and Nahusa 
were the only progeniters of the Manu family. Iksvaku 
being the oldest, he got the title of king-ship (ii^: 
tRT), which Manu had received, because he was the first to 
perform the fire sacrifice. 

GUd extends the succession backwards from VivasvSn 
to Kf§na Vasudeva. Arjuna at once contradicts the state- 
ment and shows the impossibility. “ How can you, who 
are recently born, be the teacher of Yoga to Vivasvan, who 


9 Manu. 8' 27*8 ; Piajapati. }‘54'i4 ; Vasu^rutS, 5’5‘i2, 
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lived in very ancient times ? ” Kfsna answers that “ I have 
born many times for the sacred duty of protecting the pious 
and destroying the wicked. And I remember them all.” 

If Vivasvan got the Yoga secret from a certain person, 
the person must be some elder contemporary and competent 
enough to teach Vivasvan. We have already seen that 
Visnu was the elder brother of Vivasvan and was praised 
for protecting and preserving Dharma in three strides. Thus 
it was Visnu who must have taught Yoga to Vivasvan. 
Gita X. 21 snfeJTRt tells exactly the same thing. 

In the chapter XI, Arjuna has twice addressed Kfsna as 
Visnu. Gttd XL 1 8, uses the words ' 5 TT^srifTr><TT tRTcFT: 
5¥r:’ which are congruent with ' 1 ar^fr sT’ifP’r 

5 TRZPT ’. “ Gita IV. 9, uses the words “ sffR- ^ ” 

They correspond with ^trfpir 'R 3 F=r...i” This proves 
clearly that Vyasa is directly quoting from the Rg-Veda. 

In the tenth chapter of the Gita, Kjsna Dwaipayana is 
depicting that Kfsna Vasudeva is a personality who can 
identify himself with any thing or person in the past, pre- 
sent or future. In the Rg-Veda times Vamadeva was a well- 
known person, who could identify himself with any thing 
or person in the past or present. ' In R.4.27.1, 

I Vamadeva tells that he got this 
power when he was in the womb of his mother. I am 
quoting below a Jfiana rc by Vamadeva Gautam and a 
parallelly congruent statement in the Gita. 

Vamadeva Gautama Kjsna Vasudeva 

3T§ snfeirRt aif' 

’I#!! sJTRft 

Sfi 'T^iRfFTT ^^IFTT 

If Vamadeva is identifying himself with Manu in the past, 
Krsna is identifying himself with Visnu. The sun in the 
sky is identical. Kaksivan and Arjuneya Kutsa, are , the 
two contemporaries of Vamadeva. Vyasa and Arjuna are 
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the two cotttemporaiies of Kfsna. USana Kavi is again, 
common . This proves conclusively that Vyasa has directly 
quoted the fc. 

Now we shall turn to Prajapati, whose speech is quoted 
in the Glfa from the second half of III.io, and concluded 
at the end of the verse 13. For, in the i6th verse, the word 
‘ Partha ’ • proves that Kfsna is addressing Arjuna, In the 
15 th verse, the verb shows that it is Arjuna who 

is being addressed by Krsna. But the 14th and the 15 th 
verse together form one sentence, where Kjrsna is explaining 
the ‘ ’ cycle started by Prajapati. The words 

WJf'tfcT, etc., indicating second person plural in the 11-13 verses, 
corroborate that Prajapati is addressing the people. 

First let me quote the fc with which the verses are 
congruent, and then I shall prove that it is by Prajapati— 

GttS III.10-13. Rg-Veda X.117.8 

attRnt jfr ^ I ir wK sra'^r: ^ 

'tm: 4 1 siw- m ciw i 

f%cr II 5T: i ?f: I 

The congruence of all the important words proves that 
Vyasa has written the verses directly from the fc. Now let 
us try to see if we can determine the identity of Prajapati 
from the Vedic sources. In the Rg-Veda, there are 66 jes 
by Prajapati. The name of his father is Vi^vamitra. There 
is a name Vimada in the ViSwamitra family, whose father 
was Prajapati. Vimada gives his name either as % 
or 1 This shows that Prajapati was alter- 

natively known as Indra. This can be corroborated from 
the fact that Indra is one of the Pravaras in the Viswamitra 
family. Vimada refers to Kaksivan in R. 10.2 1.5, 3 t 4 

Kak§ivan refers to Vimada in R.1.116.1, jttwtw 
P pRW ^rrirt 1 This proves conclusively that Vimada and 
Kaskivan were contemporaries. But we know that Vamadeva 
was a contemporary of Kakfivah. We know that Angirg 
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was a cofltemporaty of Manu. Vamadeva was a son of 
Gotama, whose father was Rahugana, who was a son of 
Angira. Similarly, Kaksivan was a son of Dirghatamas, 
whose father w'as Ucathya, who was a son of Angira. 
Thus the father of Vimada must be a contemporary of the 
father of Vamadeva. We can thus fix the geneological 
position of Indra. 

R.io.48.2 3ff vWr,. .srq-toT. . . 1 qr srsr— is a rc by 

Indra. He says that he chastised Atharvan, and helped 
Trita. This Trita can be proved to be a contemporary 
of Rahugana. Because in R. 9.3 8.2, Rahugana tells that 
the fingers of Trita are pounding the soma juice. 
Trita tells in R.1.105.17, that he had fallen in a well and 
was calling out for help. Brhaspati heard it and , helped 
him to get out. This proves that Trita, Prajapati (Indra), 
Brhaspati were all contemporaries. 

Now we shall see how Prajapati became known as the 
creator of Yajfia, Taif.j.i.j, srsrr'rf^; qR R'ss: q sr 

srqsRT tells that Prajapati was the first to vrorship through the - 
Jyotisfoma sacrifice. We are not at present concerned with 
the exact form of Jyotistoma sacrifice. It means that Praja- 
pati was the first to organize the Yajfia as an institution 
where any work is undertaken for the common welfare of all 
the people concerned. R.10.130, is a hymn where Yajfia is 
said to be the child of Prajapati. R. 10. 121, is a hymn, 
where Prajapati is called Ka. 

Tait. Br. 2.2.10, gives an interesting episode about 
the w’^ay in which Prajapati got the name Ka. Prajapati 
first created only the gods, Indra was created later. The 
following talk ensued between Indra aiid Prajapati. 

Prajapati ‘ Oh, Indra go to the heavens. You rule 
over the gods who live there.’ Indra went to the gods 
accordingly.' The Gods asked him, ‘ Who are You ? 
Indra said, ‘ My name is Indra, and Prajapati has sent me 
to rule over you.’ Gods said, ‘ We are older than you. 
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How can you be our ruler?’ ‘What benefit can we 
derive from you?’ Indra came back to Prajapati and narrated 
what had happened. Indra saw that Prajapati had a peculiar 
lustre on him. Indra asked Prajapati to hand over the 
lustre to him so that he would rule over the Gods by that 
power. Then Prajapati formed a sort of crown out of the 
lustre, and put it over the head of Indra. Then Indra was 
able to rule over the gods, and Prajapati got the name Ka. 

The story shows clearly that it was Prajapati who laid 
the foundation of cooperative efforts for the common good 
of people. Food is the primary necessity of the people. 
The theme in the yc quoted is food. Gttd also says that it 
was Prajapati, who set this wheel of food and efforts in 
motion first. Byhaspati was the chief priest in the Yajfia 
Institution. R. 10.130.4, ?frJT . . tells 

that Brhaspati sang in Anustubh meter the Soma song. 
Chdndogya Upa/usad also tells that Angira was the first 
to sing the Sama chant. Then Byhaspati took up the 
work. It is thus clear that the statement in the GUd about 
Byhaspati is based on the information from the 
literature. 

Here is the gcneological table established on the evidence 
of cross references by different persons in the hymns. 

Vigwasyja was the organizer of a variation of Yajfia. 
Ayasya was the Sima chanter. The case of changing 

his Gotra, gives an interesting confirmation to the correct- 
ness of the gcneological table. 
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A CRITICAL SURVEY OF INDIAN AESTHETICS 
Bj H. L. Sharma 
Introductory 

A consttuctive and critical study of the works of arts 
regarded as documents of aesthetic development of an 
admittedly genial Indian race, revealing the highest spiritual 
conditions at successive stages, and their interpretation in 
the light of the recently unearthed forces and factors of our 
mental life, is the most coveted but colossal task. A work 
of genuine art is eternally fresh and refreshing, for our appre- 
ciation for it grows with our insight into the dynamism of 
human nature : Our reflective enjoyment of an artistic crea- 
tion grows by our growing realisation of what it reveals 
through, and conceals behind, the visible, audible or verbal 
symbols. Luckily in India, art-speculation has kept pace 
with art-creation : nay, even both the creative and critical 
activities have traced the same historiograph, rising and fall- 
ing together, and, ultimately have met the same destiny. 
The present essay does not venture to re-construct the 
whole of the aesthetic life documented in the works of 
sculpture, architecture and painting and literature. It is, 
however, ambitious to present the main currents of our 
aesthetic consciousness, and, more, to rethink them in the 
light of the new psychological findings, and other specul- 
ative developments. 

A Historical Conspectus 

A dark pall thickens around the earliest attempts of 
the sons of the soil at creation and expression according to 
their own genius and idiom.. The Indus Valley Art (5000 
B.C. with some cultural affinities with Babylon and Sumeria) 
breaks forth at a very high level of attainment of aesthetic 
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expression with a strong Dra vidian- flavour.'' Some, cru- 
dities ,atid flat .tiaturalism ' aside, the da,i:ice-poses of the 
bronze-girls ; (from tiie^'^Ioheiijedaix) and d>ther coin- 

carvings fully represent .the sensuous .and buoyant charactei: 
of the Indian artistic geniusd 

.Nothing survives of the 'age that succeeded the Indus 
Valley civilization* But it was -the age 'of the Aryan ' Con- 
tacts' .and coioiiization, the ■age of the vedic bards ■ whose 
youthful esiibetance and buoyancy of spirit, cliildlike simpli- 
,-eity and. mtu,ralism, gave us the lyrics that the: Vedas - are* 
It was also the age of the early, epics, 

• The Vedic songs (Sama, ■Chanson, gesang, ' Sang, or 
'Zang in 'ianguage.s of the ■ Vedic family) are a ixiasterpiece 
of lyrical poetry,^ They co.nt.ain the emotional outpoin-ings 
■4:>f a heart .deeply touched by- the. majesty and awe of Nature 
and' 'her efiulgeiice, ' The expression, unadorned, and direct, 


^ Speaking of the PrimitiFC 'Ait, -which is the truest ait, Clive Bell 
gives three characteristics which are also true of Indians primitive Art, 
They are : absence of representation, absence of technical swagger, sub- 
limely impressive form. Ref. by Clive Bell. 

Representation ’ in Art does not seem to be .native to India’s soil, 
it is due to the Hellenic influence which has kept Europe under its sway 
for centuries. A creative genius does not represent, but crea^£S 
significant forms’ according to certain hinkiiowii and mysterious 

. ■ ■ ■:■■■.' 

2 The Vedas arc not consciously the works of poetry, though they 
are the best examples of poetic art. Lyricism in the Vedas does not 
mean that they are purely ‘ emotional.’ But Indian Art-genius hates, 
by some necessity of its inherent constitution, the ^abstract emotion ’ 
arising from (a mathematical like) contemplation of ^ formal beauty/ 
Formalist Aesthetics in Europe has become encumbered with a moss 
of mathematical formulae. In India we have kept clear of it. The 
Indian artist creates ^significant, forms’ and affords to give ‘contempla- 
tive joy/ but Ells ill the ‘forms’ with ‘ Rasa,’ an untraiiwslatable Aesthetic 
term. From the start, Indian Aesthetics builds itself on a complete 
Metaphysics which makes ‘bliss’ to be the central clement of Reality. 
That is the reason why Indian Arts have, strong flavour of transcendenta- 
lism. It is also religious (though not sacerdotal) for it possesses ‘ high 
seriousness ’ characteristic of all -.true that is not meant for mere 
ariiusemcnt but for serious pccupation./TMs occupation is an ‘end- 
in-itself’ for it means a. state h£ ecstasy ’ and a ‘moment of gusto/ 
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is matchless in vigour and clarity. The moods of the songs 
vary from the frankly erotic to the terrible. The idiom 
of poetic expression is a prayer, or aii apostrophe. There 
is an attempt at idealisation by overcoming the early na- 
turalism, and there is the vigorous use of metaphor to ideal- 
ise and comprehend the inner and outer harmonies. There 
are beautiful examples of filling in the outer with the 
inner passions and sentiments. Sometimes stirrings 
of the human soul body forth in vibrating symbols. The 
symbols, at times, attain such a vigour and vitality that the 
invisible becomes visible, the inaudible becomes an echoing 
voice and the intangible produces a feeling of happy contact. 
Symbolism sometimes rises to mystic heights. The Vedas, 
in brief, as the records of the first human attempts at crea- 
tive expression reveal some dynamic elements in our aes- 
thetic consciousness, singularly free as it is from the prepos- 
sessions of the later hardened and conventionalized forms, 
and poetic devices and embellishments. The Vedas are not 
the primitive patterns of human poetry : they are the ideal 
to be aimed at, for they did not arise out of the needs of the 
courtly majesty or for the enjoyment of the paymaster. 
They satisfy the supreme test of any high class art, namely," 
that art as the expression of the creative soul is its highest 
satisfaction. 

For instance, the Vedic poetry is the best example of 
“ the strange combination of imaginative autonomy and 
profound total harmony,” “the maximum of independence 
combined with the most complete and pervasive subordi- 
nation ” which “ is characteristic of the movement of 
creative imagery in its highest form.” The Vedic poet 
was “ a master of metaphor ” and his “ transcendentalism 
(which is only the name for a prodigious metaphor) was in- 
evitable.” There is the amazing ■“ organic unity ” born 
of a ‘ creative passion.’ The medium of expression is not 
heavy — true to the language of aesthetic experience— each 
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wotd and imagery is a ringing symbol echoing some deep 
and sonorous voice from afar. 

There was, however, no, conscious or unconscious, 
effort to develop an aesthetic theory. The conception of 
rasa, as the central element of beauty experience was there, 
if any, only in an embryonic stage. ‘ Rasa ’ had come to 
mean (from its original meaning of soma rasa), by a process 
of natural transference, the essence of things. And by 
the same process of emotional transference, rasa, Ananda and 
Atman (the living reality of all) were identified. “ The rasa 
thus stands for ‘ Supreme Reality of the Universe,’ ‘ self- 
luminous consciousness ’ and ‘ perennial bliss.’ 

There are, however, a few Vak suktas, from which some 
theory of poetic art can be gathered. There are many hints 
to indicate that there is some meaning, more interesting and 
important, beyond the visible symbolism of language. This 
is the Principle of suggestion in germ-form. The word 
‘ Kavi ’ has been used in the sense of Kranta-dargi, which 
means that he is a person who sees more and beyond the 
ordinary man’s vision. The poet is the seer. This view 
is not different from that of Kanovitch who regards the 
'artist to be the true metaphysician. The poetic emotion 
is profound and from its profoundity streams forth the cata- 
ract of divine songs. The sublime grandeur of Nature is 
used for emotional effect. 

The Upk Age . — ‘ Pathos ’ and ‘ rhythm ’ constitute the 
essence of Valmiki Aesthetics. The Kraufica episode reveals 
the true nature of ‘ pathos ’ (so much abused by the later 
theorists) and also how ‘ pathos ’ flows out into the measured 
movement of symbolic expression. The Will-to-be, says 
Schopenheur, is at the heart of the Being; it is the Will-to-. 
power, replies Nietzsche. The first is the logical limit to 
which the Christian philosophy of sorrow and self-abnegation 
can go; the second, — 'if it is granted that the dynamics of 
the human mind works with coritrasts, — is a reaction to the 
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first and pushes the pendulum to the other extreme — ^is 
the unlimited positive self assertion. Both the views are 
admirable, for both are atheistic and dynamic. But neither 
of them can give us a clue to the artists’ consciousness. 
Schopenheur’s pessimistic negationism must exhaust itself 
in some form of nirvana — ^like state where the passion-to-be 
is dried up. The second leads to a sadistic (other-destroying, 
cult, but ultimately turns upon itself — it must become a 
masochistic (self-annihilating) tendency. 

An artists’ metaphysic is much different. It is the 
“ Will-to-Beaiity^ he says, which is at the heart of things, 
the centre from which everything radiates and to which 
everything returns. The Will-to-beautj is an unconscious 
— surge of pure emotion which moves the whole stream of 
evolution. It is the sole creative force. Pure emotion, 
which is the same thing as Will-to-beautj, best fulfils itself 
in the raptures of sex-love between man and woman. For, 
there is no better example of the “ Harmonic movement ” 
of emotion, of the best finished rhythm and rapture, of 
creation and fruition, than that of its overflow in sex-excite- 
ment. Any other content which this emotion may be filled 
with arises only in a “ religio-economic order” of the 
society. In a completely socialist order of collective life, 
there is room only for the sex-emotion. The harmonic 
movement of the sex-emotion is due to the contrast which 
its needs must create. Man and woman are sharply con- 
trasted and that is the reason why there is so complete har- 
mony between them. But even this harmony, for such is 
the stern demand of the law of emotion, must create its 
own contrast. The sex-emotion must touch its climax 
and then must experience a dead crash. This will be the 
complete beauty, achievement of the fullest harmony upon 
which any further improvement will have marring effect. 

® The Will-to-Beauty : Kanovitch. 
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This is the only key with which we can unlock the mys- 
tery of art-consciousness concealed behind the Kraufica 
story. ‘ Pathos ’ reveals a peak of emotional tide in a com- 
plete harmony with itself, which is also the complete 
rhythm and beauty. ‘ Pathos ’ are the real emanating source 
from which gushes forth the fountain of pure poetry. We 
may not accept the whole of this metaphysics of Kanovitch; 
it must, however, be conceded that the poetic emotion (the 
creative intuition of passion of Croce) fills out itself from 
within with ‘pathos’ and, following its own law, creates 
a rhythm and harmony in the midst of contrast. 

The 'R.amajana, as an example of the highest creative 
art, offers problems of great Aesthetic interest, viz., what 
tremendous forces must be at work to lead to such a sub- 
lime art-creation ? Why art is intensely appealing ? The 
first question cannot be touched upon without entering into 
mystic regions. The Indian theorists coming after Valmiki 
could not take the second question, for they were not ini- 
tiated into the subliminal forces of human life. An aesthetic 
based upon Psychoanalysis will have us believe that “ situa- 
tion,” is but an infantile play of the censored ‘ Id ’, a para- 
noiac flood of self-delusion, and nothing more. Even ‘sub- 
limation ’ theory will explain its moral and social accep-’ 
tability. The question, to admit of solution, will require 
some sounder metapsychology and metaphysics, something 
like that of Kanovitch, 

The Kraufica episode is the “ recurrent* symbolic 
imagery ” “which is somewhat analogous to the action 
of a recurrent theme or ‘motif’ in a musical fugue 
of sonata”. Everything else leads to this and takes 
on its aesthetic quality from this. It seems to be the 
radiating centre of all aesthetic creation and enjoyment. 

4 Caroline F.E. Sputgmn—rShakespearean Cridclsm, 
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Love,® from which spfings all life, reaches its climax in 
Sita and Rama. But, love unless it creates its contrast and 
meets an utter crash, will not bring about harmony, hence 
no beauty no rhythm. This is how we can understand 
the source of aesthetic appeal of tragedies®, in which 
alone art reaches its perfection; for the BJmajana is but 
a tragedy.’ This is also how we can distinguish between 
the ‘ artistic and what is merely sensational.’ 

The Age of Maurya Art and After . — ^We have no clue to the 
state of aesthetic development after the age of the Epics, 
till we come to the Maurya period- It is known as the age 

^ Metaphysics, based upon the metapsychology of Jung and Freud, 
does not hesitate now to regard life as an offspring of love, and this is .j 

the*' sex-love’ in its healthy form. Jung quotes in his '"'Psychology of the Un- 
consmmfMi^s M]ilQt as unconsciously singing of love and life thus 1 

When the eternal first gave love 

A myriad hearts sprang into life |i 

Ears filled with music, eyes with light 

Pealed forth with hearts with love all rife. All glory to the God 
of love. 

On this metapsychology, the artist bases his metaphysics “ Love 
is at the very heart of things, ever expanding into creation, fruition and 
fulfilment and pushes on the stream of evolution to create harmony, 
beauty and rhythm. Love is Kama, Libido, Elan Vital. The Upanisads 
speak of creation springing from Kama. 

® Incidentally we can now re-think the Aristotelion conceptions of 
Tragedy, Pathos ’ and ^ Catharsis.’ ‘ Pathos’ as the deepest emotional 
stirrings, creates a harmony of contrasts by following its inner law, and, 
thus becomes the source of tragic feeling. * Catharsis ’ is only the 
release of the pent-up emotional energy. 

Not the pure will of Kant, or the will of Schopenheur or that of Niet- 
zsche or the surge of life of Bergson, is the truly creative and fructi- 
fying energy. It is Emotion, says Kanovitch, but it seeks consciousness 
without which it will be blind. Kanovitch errs, like Bergson, in trying 
to get mind out of emotion. Mind, life and Emotion are equally funda- 
mental and are irreducible minima. 

^ The conformist Indian dramatists taking their command from 
Bharata could not develop tije tragedy form of art on which rests the 
glory of Shakespeare. The Sakuntala of Kalidasa vibrates with a strong 
tragic note in spite of its apparent ^ Comic ’ conclusion. It is a mistake 
to suppose that in tragedy there is pleasure of Catastrophe. This error 
has created questions yet unsolved, (vide : — Vi^vanatha. Bradely on 
* Tragic feeling 0 
F* 19 
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of Buddhist art, but save its theme and content, it is basi- 
cailj Indian art. “At thfe stage the robust, sculpture of 
earlier stages is made pliable by a penetrating flowing rhy- 
thm. The characteristic voluptuous forms of Indian art, 
through which pulsates the sap of life, make their appearance 
in the YaksL figures of the Bharhut stupa rails . . . the buo- 
yant, passionate figures of yakgis on the Sanchi gate are in 
the true Indian tradition.” The Aryan contribution to this 
is the symbolic presentation of artistic experience. 

A little later, KuSa^a and Andhra art emerges with 
“ increased plastic penetration and greater vitality. FranUy 
sensuous, but in different way from the nudes of the Greek 
schools, are the female figures of mathura. Most probably 
originating from aboriginal symbols, of fertility, these grace- 
ful if voluminous nymphs fix, for centuries to come, the 
round-breasted, narrow-waisted and full-hipped ideal of 
female beauty for the Indian artist. In South more fluid, 
mellow and exuberant than in the North, it comes nearest 
to classic perfection.” Greek contacts bring in the Hellenic 
representationism to Indian art. But it is simply absorbed in 
the Gandhara school of art. 

The Age of Bbarata : (First century B. C.) lit Bharata we 
have the first theorist, the founder of the Rasa school of 
Poetics. Drama is the only form of aesthetic creation and 
aesthetic delight. Dance, music, poetry are “ subordinate 
and ancillary to histronics.” Without attempting to dis- 
cover the underlying rock of aesthetic experience, Bharata 
begins his enumeration of the emotional moods whose re- 
presentation forms the main-spring of art-delight. “ Through 
harmonious blending and representation of appropriate 
vibhavas, anubhavas and vyabhicari bhavas, there arises in 
the audience a certain climax of emotion, invariably accom- 
panied by a thrill or sense nf joy, and that is Rasa, or aesthetic 
pleasure.” But Bharata does not explain why the represen- 
atfjion of the various emotional moods (whether Lyrical, 
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Pathetic, Heroic or Horrible) in drama leads to a ‘ dramatic’ 
delight when these very moods are not always pleasing really. 
As an aesthetic philosopher, he even fails to answer : what 
constitutes the organic unity of the vibhavas (excitants) to 
make an emotional situation. Does the organic unity of the 
excitants constituting the ‘ situation ’ Spring from the unity 
of creative passion, or, the emotion itself proceeds from a 
certain “ harmonious blending” ? But what brings about 
the harmony of “blending” itself? And, then, the all 
important question — ^v^hat is the fountain-head of aesthetic 
creative energy ? 

Art philosophy of Bharata is in a seed-state. But he 
touches upon all points. Dance has the same aesthetic 
essence as poetry or music. These are all different forms 
of abhinaya or symbolic translations of aesthetic emotion. 
The analysis of ‘ timbre’ into tonal complexes and ‘tones 
the different varieties of dances and the revealing powers 
of the bodily movements, the metres contributing to an 
emotional crescendo, and a host of other discussions relevant 
to the art and science of Histronics, speak of a clear 
conception of “ harmony ” and “ symmetry ” in the mind of 
Bharata, Names occur of masters and authorities in different 
arts, which evinces that the forms of creative expression 
must have attained a high degree of perfection. 

Classic Art of the Gupta Age and After : — K new content 
is given to Indian sculpture, painting and creative literature 
by the Pauranic Hinduism. “ The latent naturalism of earlier 
periods is now overcome or harnessed to spiritual representa- 
tion of superhuman, elementary or cosmical powers. The 
human figure is only the vehicle of transcendental forces. 
The boar incarnation of Visnu in Udayagiri is of impressive 
power which changes primitive terror to a deep experi- 
ence of divine force. The Iconography of the Hindu Pan- 
theon is developed during this age. During the yth and 
8th centuries, Indian Art reaches its high-water mark. The 
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surging power of Brahmanism fills Indian sculpture with 
unheard of virility.® Sweeping movement becomes an 
expression of force; the swelling rounded forms of human 
or animal bodies become signs of pent-up energies.” The 
flower of aesthetic creation reaches its full bloom in the 
arts of Kalidasa, Bhavabhuti, Bhasa, Bhartfhari, to name the 
chief of the master singers. Art becomes conscious of its 
capacity and fills itself with vigour and life. It attains to 
classic perfection. Born of his great creative genius, there 
is in Kalidasa that marvel of masterly unity of ‘pathos,’ 
metaphor, music and diction which even to this day remains 
a coveted ideal. There seems to be nothing external in his 
art. For there every word is a ringing symbol charged 
with an “ emotionally communicative virtue”; every 
metaphor is so tremendously revealing and aesthetically 
suggestive that it creates an intense and “ intimate sense 
of things ” ; and his every ‘ form ’ a “ storage of aesthetic 
irradiation,” so that it gives a true relish of the Beautiful. 
Bhavabhuti and Bhasa are perfect examples of a classic 
dramatic art. Bhartfhari produces lifting lyrics, which have 


® BfShmanism of this age seems to have derived its avataravada 
from the Buddhist Jatafcas. The morphology of the Buddhist and the 
Hindu Art is exactly the same. One of the new finds at Eljghata, Bena- 
res, depicts the “ Taccba ^ukara Jafaka ” which Mr. Adds Banerjee 
assigns to the Pre-Gupta age. It is not a zoomorphic representation 
of a divinity, VarShi, but a pictorial depictum of a Buddhist Jatafca. 
Other finds of the same place indicate the continuation of the same 
‘form’ with a different ‘content.’ Brahmanism even depicted Buddha 
as an incarnation of Visnu. Later Saivism and Sakta followed the same 
plan in painting and sculpture (Ref. Journal of the Gangmatha Jha EBsearch 
Institute, Vol. Ill Part I, Nov, 1945. Some seulptures from Eajghat, Benares.” 
by Adds Banerjee.) A study of the morphology of Indian Art is in- 
teresting from many points of view : (/) It proves that the division of 
Art into Jaina, Baudha, Hindu, Saiva & &kta, is wrong, (ii) It lends 
support to Psycho-analytic Symbolism of Art and Religion. (Ref. 
Jung and Freud), (iii) It indicates that the creation of new art-forms, as 
vehicles of aesthetic charm, requires fertility of a very superior creative 
genius. The majority only imitates tije conventional forms, (iv) The 
epodhs of art-creation synchronic with all-round historical transitions 
and social revolution. 
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a pamllel only in the Jayadeva of the Gitagovinda. From the 
viewpoint of art-development^ it is really the golden age of 
India. 

We can now historically expect the formulation of a 
complete theory of the Beautiful. There was now natu- 
rally a brisk speculative activity to comprehend within the 
four walls of a formula the complete beauty of creative art. 
It was also the age of productive speculation in other branches 
of knowledge and philosophy and Grammar. The Bharata 
formula was narrow and lop-sided, for it unduly emphasized 
the role of emotional element therein. Bhamaha, Dandin, 
and Vaffiana advocated the cause of poetic figures, excel- 
lencies and diction respectively and gave their own formulae 
of ‘ Poetic Beauty.’ That they failed was foredoomed for 
the same old faults of narrowness and rigidity.® 

The Dhvanikara^® was expected to be born in the middle 
of the 9th century to evolve the central principle of aesthetic 
creation from which all elements of poetic beauty flow out 
and to which they all flow ha. The Dhvanikara gathers 
up all elements in his pivotal principle of Suggestion. He 
discovered the Suggestive function of the linguistic symbols 
over and above the Indicative, Implicative and significa- 
tive functions. Aesthetic sense cannot be directly con- 
veyed by the primary function of language. That will be 
dull and without charm of surprise. The author of Dhvani 
rightly holds that aesthetic enjoyment cannot be passive or 
receptive state of the mind. Beauty-experience required 

® M. Muller is quoted by W. Knight in his “ The PhilosopI^ of the 
Beautiful” as holding that the Indians, in spite of their highly specula- 
tive acumen, pitifully lacked the sense of the Beautiful. India’s paint- 
ings, her sculpture and creative literature, considered as works of art, 
are simply worthless. Even the Sanskrit language, he teaches, does 
not give any equivalent to “the Beautiful-” 

The scholars are divided in regard to the actual formulator of 
Dhvani theory. Some hold that Ananda is, both the author of Karikas 
as well as the V$ttis, while others argue that Karikas and Vrttis| in- 
dicating two different stages of development, have different authors. 
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an intense and complex activity of the mind in passing from 
the expressed to the impressed. Similarly the secondary or 
implied sense or even the total meaning of the sentence can- 
not convey the aeshetic suggestion. A work of creative 
art with its language of symbols fills the mind with flood 
of aesthetic suggestions. Suggestive power of a symbol, 
therefore, is the true test of art and the suggested meaning 
(distinct from any other kinds of meaning) is the true aesthe- 
tic essence. 

After cutting this new path it was stated that what is 
suggested can be an emotional mood, a metaphor revealing 
some imagery and a situation. Suggestive function was 
tried for the first time. Proper place and definition in the 
light of the new discovery were assigned' to different 
aspects of poetic art. Anandavardhana and Abhinavagupta, 
more than the Dhvanikara gave a new content to figures, 
excellencies and diction based upon their psycho-aesthetic 
significance. It was a new approach to aesthetic theory 
of poetry .1^ 

What followed after -The historic cycle of growth 
moves from creation to perfection through criticism and 
reactions. Then comes elaboration followed by stagnation 
and decay and revolt where the wheel completes its circle. 
The discovery of Dhvani was the high-land-mark. It aroused 
two reactions : one from Kuntala, and the other from Mahima 
Bhatta, But the work of the master was completed by 
Abhinava. Mammata and Vi^vanatha gave finishing-touches 

The theory of Dhvani does not actually arise from the Sphota 
of Panini Datlana (grammatical philosophy) though its author sought 
the authority of a very respectable branch of Indian speculation VyS- 
karana. We may well remember that Abhidha, Lak?aiia and TStparya 
functions of language have already been discovered before Dhvani or 
VyaHjana through the needs of ve^c interpretation. The credit of the 
Dhvanikara to enter into the vedic and grammatical speculation 
of his age and realise the significance of each of the discovered functions 
for art-enjoymenp He found that they exhaust themselves in grasping 
some form of primary meaning, the concealed power of art for enjoy- 
ment remairung thus uncovered by them. 
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- their textbooks ; the first carrying the message of Anaiida 
with his emphasis on rasa, alankara and vastu, the second 
following Abhinava with his stress on rasa alone. There 
was then nothing new save the brilliant scholastic activity. 

Similar was the fate of art-creation. Traditional forms 
lay like ice on the artists mind. Iconographical demands of 
the priests and the fastidiousness of art-critics chilled his 
imagination and creativity, till there was nothing but dull 
elaboration of decorative details in sculpture, painting and 
literature. No doubt that there were flashing sparks at times, 
such as the Rajasthani painting of Ragamalas, or “ pictorial 
representation of musical moods ” or the Moghul art with a 
delicate Persian touch and technical excellence. No wonder, 
therefore, that there was suppression of aesthetic activity 
during the Medieval India, till the period of Indian Renais- 
sance. 

Indian Kenaissance and its Aesthetic value : — It is only after 
the Indian artist ceased slavishly to ape the genius and idiom 
of alien art that the results become appreciable. In the first 
part of the period of revival, there was intense search after 
proper themes and forms of creative expression. In Tagore’s 
lyrics, poetic art attains a high degree of maturity with its re- 
vival of the soul-stirring mystic notes of the Upanisads. 
The medieval theme of devotion, and, a little later, of courtly 
eroticism, gave way to the themes of revolution, hope, mys- 
tic reading of the future in the language of stars and so on. 
New forms have been inspired by our Western contact. In 
paintings, Nand Lai Bose and Ukils, and in Dance, Udaya- 
^ankara, are leading the revival. There are so many cur- 
rents in the present day aesthetic creation that they cannot be 
boiled down within a limited space. The art of cinema is 
open to question. 

The morphology of Art ia Mediaeval Inffia reveals a decadent 
conventionalism, created by the dictation of the Agamas. 
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No theory of the current art can be formulated, for, yet 
immaturely engaged in ‘trial and error’ its dominant marks 
are not visible. Its emphasis is on the lyrical element as is 
natural of a romantic revival. A few epics of some merit 
have been tried in Hindi and Bengali with the old themes. 
The age has not yet discovered its own epic. The sym- 
bolism in lyrics has become clearer, purer and stronger. 
But sometimes the suggestion is uncertain, and symbols 
hazy. Naturalistic symbolism of the poets, painters and 
Dancers strikes a highly mystic note. There is also deve- 
loping, side by side, a realistic symbolism under the western 
influence.^® 

Art as the creation of Beauty, the highest fulfilment 
of emotional life, its harmony and music, is the total 
manifestation of the total human personality of an age. 
It is so with the politico-economic social order, or the 
reUgio-ethicai institutions. They too reveal the ‘whole 
man.’ But in artistic expression there is more freedom, as 
Art cannot be ‘ made to order.’ Hence its tremendous 
revealing power and hence its vital connection with the 
spiritual life of a whole nation. An artist is thus the 
whole nation ; he is the seer and the profound philosopher. 
This explains why art contains so many non-acsthetic 
elements. In fact, religion and morality, politics and 


Rahasyavada of Tagore and Chayavada of other Indian painters 
seem to be the first natural reactions of the vanquished East to the 
victor-West. Rahasyavada, singing of the vision of the Infinite and 
Eternal Bliss in the midst of the toil and turmoil of the finite mortals, 
is the victimised East’s challenge. In the hands of Tagore, it rose to 
a rousing music. It was indeed a revival of the dormant genius of 
India. But Art required new creation of ‘forms’ and ‘themes’ as fit 
vehicles fox the aesthetic experience of the Age, more than mere 
Renaissance. The |iavish Hindi imitators of the Bengali Art do not 
seem to realise that the poetry of revival has now no appeal. Rahasyavada 
in their hands has not blossomed. It has only withered. We require 
another Tagore to lead the Age now to the creation of new art-forms, 
less mystic and more real, to embody the new ‘visions,’ hopes ^nd 
ears. . ■ ■ A 
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economics, of a society spin tound a nucleus, the aesthetic 
element, like the electrons of an atom. A study of 
Aesthetics of a nation should centre round this nucleus by 
the exclusion of other non-aesthetic elements. A sound 
metaphysics and metapsychology, visualising the ' whole 
man ’ can only illumine this central element of art-expe- 
rience, Beauty. Art-Philosophy and Psycho-aesthetics are 
other aids to study it. It is why the study of arts is the 
proper part of Philosophical speculation. 

THE SCHOOLS OF AESTHETIC THEORY 
Introductory 

Emotional life of a nation evolves channels of creation 
in arts and literature, as her ethical attitude evolves social 
and political institutions, and her thought-life develops scien- 
tific studies. Every passing phase of national life sets its 
themes for spiritual expression in the light of its experience, 
its hopes and fears. Thus arts and literature of a country 
speak of her articulate inner life in successive phases and 
stages. 

Aesthetic speculation in India grew round literature, 
though its results admit of much wider application. His- 
torically her sculpture, painting and architecture (her music 
and dance if anything survives of these) as well as her lite- 
rature have common themes and forms, were fed by the 
same currents of vitality and emotion, suffered from the same 
causes and have now awakened to the same new vigour and 
life. Philosophically arts and creative literature differ in 
the nature of their language — their medium of expression 
— but their aesthetic appeal and essence are at bottom the 
same. As avenues of spiritual creation, one form of art 
is translatable into another. It is why, the schools of Indian 
Poetics can be taken to represent the different schools of 
Aesthetic Theory without any violence, 

F. 20 
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THE RASA SCHOOL 

‘Emotionalism’ ot our age is the natural antithesis to 
the Cartesian rationalism, Newtonian machanism and the 
Benthemite utilitarianism, which three ’isms matured into 
a grand chaos and discontent on the eve of the last century. 
It is now felt that Emotion, rather than Reason, can best un- 
derstand the Spiritual demands for justice, harmony, beauty 
and peace and, restore, what Reason has destroyed, our 
sense of rhythm and rhyme of life. Metaphysics, meta- 
psychology as well as psycho-aesthetics have strongly voiced 
their claim for Aesthetic Imperative, and have tried to quell 
the Ethical and Rational Imperatives. To comprehend the 
nature and significance of Rasa in the context of contemporary 
thinking, let us begin by expounding the new revolt. 

“ The Will-to-hemty ” is the natural culmination of a line 
of thought (trying to give an appropriate content to, first, 
Kant’s Ding-an-sich and then to Hegel’s Logos) which has 
passed through the metaphysical development of the “ The 
Will to Live,’ ‘ The Will-to-power’, ‘ the Will-to-believe ’ 
and the conceptions of the Elan Vital, ‘ Eros ’ and ‘ Id ’. 
All these are the fruitions of an attempt to characterise the 
ultimate Reality wherewith to make ‘ creation,’ ‘ Life ’ and 
‘Rhythmic harmonic movement ’ intelligible ideas to us. 
‘ limotion ’ is at the galactic centre ; nay, it is the cosmic 
essence, out of whose tremendous commotion rise count- 
less nebulae like sparks and form themselves into steller and 
planetary universes. The same Emotion, through its 
law of ‘ harmonic movement,’ creates the habitable home, 
ascends through plant and animal life to the conscious Homo 
sapiens seeking ever “ more complex harmony.” Even in 
the human race, it “ lives^* by the expression of its energy, 
(not by being quiesent)/’ and raises terrible revolts when 
any false religio-economic order of the society tries to sup- 

Kanovitch : T^e WUhto-^'^aHty, 
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press its harmonic creation, its buoyant art, “ laughter, 
health and abundance.” “ In order to realise itself in a fitting 
organism, the Will proceeds from steller harmony to the 
wonderment of landscape, its colour and sound, its moon- 
light, its sunrise and sunset, until it finds itself in the human 
form that will express its emotion.” 

“ Human emotion is the climax of its energy . . . The 
true nature of woman is sincerity or emotion, to which in- 
tellect is subservient , . Sex passion is nature’s central 
motive by which means it rises to love and to its highest 
ecstatic beauty. “In art there is the most sincere 
expression of emotional rapture, its freedom, vigour and 
buoyancy. ‘ The artist is the true metaphysician. Beyond 
cause and effect the mind sees only mystery. The mind 
ever enquires for a cause, but the mind does not know 
that its search for a cause is necessitated by the need of 
contrasted action. The artist, however, is able to see that 
the contrasts flow into the motive and stop there.” 

Some such metaphysic underlies the theory of Rasa. 
But no conscious effort was ever made to base it so securely 
except through the needs of topical treatment. Abhinava 
and ViSvanatha, the two staunch advocates of Rasa as the 
central art-emotion, have only touched the fringe of a meta- 
physic. Abhinava,!® for instance, teaches that there is the 
greatest harmony of our being in an aesthetic sex-emotion 
while commenting on Anand who cryptically sums up his 
position in the KSrika.!® The latter even holds that emotion 

Abhinava : Lotatia. 

. .TO. . ^ i31TO:i 

Dhanyaloka z.y. 'R: STf r?fft I RTfiT 

I 'Anandvardhana also dearly indicates 
the creative function of the genius in art : 
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ptogressively^’ gains in sweetness and energy us it becomes 
more and more pathetic. ViSvanatha is more lucid. 
Rasa^® is to him the self-luminous, effulgent and most absorb- 
ing ecstacy, a transcendental emotion of admiriition in which 
a man feels most himself. It is an uninterrupted state of 
rapture which gives him a feelling of infinity, and in which 
all limits^® of individuality melt into a joy. He holds that 
‘pathos’ intensify the art-emotion, but why ? he does not 
answer. 

We can, however, construct a better metapht’sic for 
the Aesthetics of Emotion from our philosophical literature 
in which the use of ‘ Rasa ’ abounds and from which alone 
the whole suggestion seems to have been derived. ‘Rasa 
in the Vcdic literature came to mean a highly ecstatic state 


wiR ^rsTrr 1 ?r tr^r i %?Rjr=^- 

?RR%?R^ I S5R|rRrfT JPTR I 

Man feels bound down to objective Reality at the perceptual 
level. The artist moves in the acts of creative imagination. 

The artist mates an aesthetic order by the acts of his original genius, 
as the scientist creates rational order in the universe. I lay full and 
equal emphasis on ‘creative’ function in thought, emotion and conation, 
oi which the products are Truth, Beauty and Goodness ; and 
‘creation ’ ‘elaboration.” 

Dhvanjaloka 2.8. 'iR'ir ^ I 

JR: I SnhUyadarpana. 
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r® Yi^vanatha quotes his grandfather ; srfRRffFf jflpRS?!- 
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®® The whole of the Taiita. Ara. Yalli is the lucid exposition of a 
mctaphysic which envisages ‘emotion’' as the central creative Rea,lity. 
On such a view we can base a 'consistent art-theory. Ref. Cbndogyii 
7.14 where is the basic Reality [3fr^?TT aixq-i- 

is Kma according to Sankara. Greater than Afe is only ’’Prana* 
^ This is an, important vitaiistlc conception in 

paniftds. ^ In th:. same context,/the',Up. speaks of Sukha and identifies 
. it wi|i Infinite / rft) 7® 
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which is GUT truest nature, by a ptocess of emotional trans- 
ference. Rasa is reality and Rasa is Ananda of which- our 
momentary joys are faint reflections. In Rasa one realizes 
one’s highest truth. From Ananda starts the cosmic move- 
ment and creation. Ananda fills the entire space, for who 
could move and have his being without it. Ananda is in- 
finite and incomparable. It is also the most terrible, for it 
cannot be suppressed. It is the cause of all harmony and 
rhythm and creation. 

Rasa, Ananda, Sukha, Kama are all used as synonyms. 
The upanisads even frankly compare the Rasa-emotion to 
an erotic^^ experience. The highest blissful state is likened 
to the all-engulfing rapture of love-embrace^^. Vatsyayana, 
perhaps taking hint from this, describes sex-joy as Rasa- 
emotion. The Indian Science of Erotics took hint to liken 
the two, or, the upanisads, from the former — ^wc cannot 
easily decide. But it is clear that the later writers in the 
Vedanta®^ gave a central place to Ananda in their systems. 
The Nyaya^^ sutras even openly criticized tlie Vedantas 
for its hedonic stand. By now Rasa or Ananda-emotion, 
ail unfettered experience of an unalloyed joy, is an estab- 
lished philosophical question. But Ananda is one aspect of 

tr? iiqT flrw fe-q-r ?r ^ 'pt: 

^ ffPenTT i Bria. 4-3-21- 

TfrT; TFfr I Vatsyayana 

describes the climax of sex emotion : ‘krWT?IWT: ^PFT^: ^nfpffhTTpT^- 

'V3' 

11 Kamasutra 2.1,05. 

'Pancadan 10, ii, 12, 13, 14, 15 establishes the doctrine of 
Ananda Ref, ^ Ramanuja. 

Nydja Sutra wlthVdtydyana Bhdsya i,zi. The science of Indian 
Erotics gives a theory of Pleasure : Ref. ^,'4^0 with 

I This corresponds to Function — ^Fiction — and Factum 
Pleasure of Modern Psychology. Ref, Narsworthy : Psychology of childhood. 
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the Reality. It is thus a correction to the extreme view of 
Kanovitch. 

The buoyant and frankly sensuous character of the ori- 
ginal Indian Art is in tune with this aesthetic conception of 
Reality. According to this view, God is intense passion and 
beauty which embodies itself in the varied creations of art. 
Art-experience, therefore, is genuine and progressive expres- 
sion of Reality. This conception reigned over the literary and 
artistic creations in India, till in ^riharsa and his contem- 
poraries and successors it degenerated into vulgar and ornate 
quibbling in the name of I^rngara-rasa. In Bhoja w’e find the 
systematic attempt to throne eroticism in place of the crea- 
tive Emotion of true art. The later history of literary ex- 
pression in India of Riti age marks the culmination of this 
degeneration. 

The Metaphysic of Emotion, as propounded by Kano- 
vitch and the philosophical traditions of India, is the key 
to understand such great arts as those of Valmlki, Kalidasa, 
Shakespeare or Goethe. It gives the correct view of Beauty 
as an intensely satisfying experience of “ Contemplative 
(platonic) order.” It explains and establishes the Aesthetic 
Imperative in the order of things and saves the theory of 
art from the charges of pseudo satisfaction and paranoiac 
delusion by psycho-analysis. 

Indian Art was but dimly aware of its deeper metaphy- 
sical basis. But a metapsychology underlying art was con- 
ceived even by Bharata. He spoke of the unconscious 
emotional disposition and their manifestation in art-creation 
and art-enjoyment. His successors implicitly accepting his 
authority could not critically enter into metapsychologic 
questions with regard to art and exhausted their sharp acumen 
is scholastic elaboration and wrangling. The Unconscious, 
as the subliminal rock of our life, the Id and Eros, as “a 
cauldron of seething excitements” and as one which “knows®® 

Freud : Nm Introductoiy Leetures. 
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no value, no good, no evil, no morality but only the economic 
and quantitative factor of the pleasure-principle ” and from 
which the instinctual eathexes seeking discharge flow in 
incessent hurry inventing their “ surrogates and symbolism,” 
— all these ideas were not present in their mental horizon. 
Interpretation of art in terms of deeper experience of the 
soul was not tried. Metapsychology had not developed into 
a system to throw light on the springs of art-creation and 
art-emotion. 

Psycho-analytic approach to Art and Religion may itself 
be neurotic and its answers of knotty Aesthetic problems 
be unacceptable, yet the questions it has raised are funda- 
mental. For the complete system of Art-philosophy we 
must now ask: what is the secret behind the creative power 
of art ; what is the source of its universal and intense appeal ; 
is in art a progressive and sublime fulfilment of our inner- 
most being, or is there regression to infantile phantastic 
thinking? Is it the search after the “mother” in art as 
Jung would have it, or is it some form of “father- 
worship ” under the fiat of the oedipus complex as Freud 
teaches us ? Do the symbols of art-emotion follow the 
laws of scientific symbolism or, are they purely erotic ? and 
as vehicles of libidinal fire, are only surrogates ? 

These questions were not, and could not be, raised by 
the Indian Aesthetic thinkers. They also confused the 
art-emotion with our emotional experiences arising in con- 
nection with the instincts. By the progressive emphasis on 
the role of instinctual emotions in poetic art, there was ul- 
timately the apotheosis of sensual and sexual element to 
the detriment of aesthetic emotion and to the neglect of 
other art-elements. Dr. Sankaran rightly opines that the 
principle of Dhvani in the 9th. century put some check to the 
excesses of the emotional theDrisits. But the art of the 
later centuries fully answers to the objections that it is an 
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“escape’^® poetry, a pseuclo-fulfilnient and at times approaches 
mental debauchery. 

Indeed the c|uestio:n of distinguishing Aesthetic emo- 
tion from the instinctual moods is an important one. Bha- 
rata, inspitc of his analysis of the poetic sentiments and 
their excitants, ensuants and accessories, was not clearly 
aware of this distinction. Vamana, Bhamaha and Dandin 
use the words ‘ Saundarya,’ ‘ Madhurya ’ ‘ Ramaniyata,’ 
but their sense is exhausted in the meaning , of embellish- 
ment only and never comes to signify ‘The Beautiful ’ in 
Art. Not the Dhvanikara, but his commentator, Abhi- 
nava comes very near defining the Beautiful as the contem- 
plative jf)y in which the subject is absorbed^^ in the object’s 
c[ualitics. He quotes Bhattanayaka^® as holding that in art 
there is neither an ethical imperative nor a scientific attitude, 
but only an attitude of enjoyment. The object of Att is in 
rhythmic harmony^® with the self; its contemplation induces 
Rasa in the heart which fills in the whole body like fire per- 
vading the dry wood. 

Maramata, nor more original than a text-book compiler, 
tines not take due cognisance of the vital distinction, and 


That is the characteristic of recent poetry. Discontent and 
wistfulncss wrought by the modern civilization now find an outlet in the 
poetry. Not a gust of joy springing at the wonders of the universe, 
but deep melancholy, dejection and pessimism only reflect their dark 
shadow in our contemporary art. Of course, there are, at times, brilliant 
flashes of real att. Ref. ‘Yeats ’ in “ Terulencks in the zoih century Litera- 
ture.” By Amiya Cakravarti. 
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only elaborates his masters with slight refinements. His 
invocation®® defines art creation as something brimming 
with ecstatic joys, illumined by the nine emotional moods 
and unfettered by the ordinary laws of nature. It is an over- 
powering emotion which dismisses everything inimical®^ to 
it. Mammata, however, in quoting Abhinava,®® with whom 
he is quite in accord, strikes a full note of an aesthetic philo- 
sopher. Art-joy or Rasa, he cites Abhinava, is a generic 
passion in which all individualising tendencies have been 
merged, all that is foreign to the aesthetic delight has been 
ruled out, and which as a powerful revealment through 
reiterative contemplation fills the whole heart and body with 
a transcendental emotion of admiration. 

Nothing can be more complete and faithful than the 
above description of aesthetic experience. But it is wonder 
that Mammata does not ask or answer how an instinctual 
emotion is transmuted by the artist to become an aesthetic 
emotion. How, for instance, the pathetic, the disgustful 
or the horrible, becomes in poetry or in painting a source 
of deep contemplative joy ? While discussing the question 
of the process of aesthetic enjoyment, he quotes Bhatta®® 


■ ■ ■ Si* ^ C\' I' , 
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II Thus Bhattanayaka adds two. more functions to language- 
symbolism and and dispenses with Dhvani, 
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nayaka as teaching that the genefalising function of the 
linguistic symbols causes traffic from the artist to the specta- 
tor. Now the generalising function (Bhavakatva-Vyapara) 
of language is common to all symbols whether they are 
employed for artistic or non-artistic expression. How is 
it possible for this function (over and above the Primary 
function) to generalise an emotional experience (which is 
felt as absolutely personal) and to open the flood-gate of 
beauty-emotion ? How through the device of generalization 
(HrUR?^»TR5r5ntX) the personal limitations are overthrown 

? And, how a generic emotion, 
if such a term were possible, could be identified with 
aesthetic experience? 

ViSvanatha rose to realise the difficulty which he could 
not solve. How the ‘ pathos can give us a sense of joy 
in art ? he asks, but replies that connoisseur’s experience is 
the only testimony. JagannStha^^ tries to correct the contra- 
diction in Vi^vanatha’s definition by leaving out ‘emotional ’ 
element and confining to ‘beauty-element’ only. He also 
defines “ the beautiful ” in art as a contemplative joy. Dr. 
S. K. De sums up Jagannatha’s position which is not differ- 
ent from that of Abhinava in the following words : “ A dis- 
tinction is made between a natural emotion and a poetic 
sentiment ; the former is individual and immediately per- 
sonal and therefore may be pleasureable or painful, but 
the latter is generic and disinterested and marked by an 
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impersonal joy. The poetic sentiment in this sense is super- 
normal (alaukika) and those things which cause disgust, 
fear sorrow in ordinary life and those normal emotions 
which are far from pleasant in actual experience, being 
conveyed in poetry, become ideal and universal and bring 
about this supernormal pleasure which is not to be compared 
to the very mixed pleasure experienced in ordinary life. 
This pleasure, dissociated from all personal interests, is the 
essence of the mental condition involved in the enjoyment 
of Rasa ; it is also the essence of all poetry as conceived 
by Jagannatha.^®” 

No wonder that deep thinkers become aware of the 
oddity of the logical conception of a ‘a generic,’ ‘disinterested’ 
* Supernormal ’ and ‘ impersonal joy ’ in art. An aesthetics 
basing itself on ‘instinctual emotions ’ and recognizing no 
other source of ‘beauty-experience’ must resort to some 
such absurd phraseology. Bhavabhuti,®^ for instance, realised 
that the aesthetic emotion was essentially one which varies 
with other varying elements. His conception of ‘ pathos ’ 
was not that of exciting pity. ‘ Pathos ’ is at the very 
fountain-head of our existence. The present is empty and 
‘ slipping underneath over feet,’ the past, for ever gone and 
the dark future staring with mysterious eyes drags us on 
mercilessly. Whitehead puts it in a more scientific language, 
“ The contrast between the comparative emptiness of Pre- 
sentational Immediacy and the deep significance dis- 
closed by causal efficacy is at the root of the pathos which 
haunts the world ” {Sjmholtsm, p. 5 5). It seems that he re- 
garded the so-called nine rasas as the various moods of 
pathos in which the nine associated instinctual emotions are 
only elements. It might have been also clear toffiim that 
the natural emotion must not be overdone to mar the sweet- 

Sanskrit PoefUs, Vol. II P. 320. 
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drama is an illustration of ‘Pathos’ in Whitehead’s sense. 
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ness of beauty-emotion. Ben Johonson aclvused Shakes- 
peare not to overshoot the mark of poetic beauty by emo- 
tional outbursts in the following words, “ In the very torrent, 
tempest and I may say, the whirlwind of passion, you must 
acquire and beget a temperance that may give sweetness.” 

“ Whatever feelings,” writes Victor cousin, “art proposes to 
excite in us, they ought to be restrained and governed by the 
feeling of beauty. If it produces only pity or terrors beyond 
a certain limit, above ail physical pity or terror, it revolts, 
it ceases to charm ; it misses its proper effect, for an effect 
which is foreign is vulgar.” (Judgment in Literature). 

King Bhoja’s^® thesis also maintained the unity of aes- 
thetic emotion. The other innate dispositions like Rati, 
etc., constellate round the Syngaratattva like solar constel- 
lation round the sun. Rasa is the emotionalization of the 
soul-energy which creates rhythm and 

harmony of life It is the mind’s most 

joyful occupation. Mere abundance of sex-passion does 
not constitute rasa at all. ipffaprr 

In fine we must ask : What is the conception of Rasa 
which when realised in any form of art transforms the ob- 
jective world to a new®® vision and invests our perceptions 
with inexhaustible^® charm ? Only a raetapsychology (such 
that of Bergson or Freud) can answer the question, which 
substitutes a vital or emotional approach to Reality in 
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place of jejune intellectual outlook. A theory of instinc- 
tual emotions (such that of Bharata or McDougall) is inade- 
quate which confuses the latter with aesthetic experience. 
Emotion which moves the stream of evolution, expands 
and creates harmony; emotion of which the eatire universe 
with all colour, tone and brilliance, is the artistic expresssion, 
is the fountain of creative energy behind art. Enjoyment 
and creation of art only slightly differ in complexity of mental 
processes. From this point of view, expression in art is not 
“ an infantile^^ regression ” nor “ primitive form of phan- 
tastic thinking ” : it is positive growth and progression. 
Croce^^ speaks of a creative intuition in art, which is a form 
of supra-intellectual realisation of emotion. In fact, in art, 
its expression or enjoyment, there is the effort to transcend 
the limits which the intellect and our individuality impose 
upon us. The meaning of aesthetic responsiveness now be- 
comes clear, namely, it consists in making the intellective 
processes subservient to emotional creation of harmony and 
rythm at a higher level of life. 

At a higher level of life ! This incidently explains the 
nature of the sublime in Art and its moral atmosphere. In 
and through Art, there is the effort to grow to newer and 
greater harmony and hence to greater metaphysical truth. 
Most of the emotional energy has come to attach itself to 
the procreative function (this being quite important), there- 
fore in most art it centres round the sexual libido or 5fh- 
garatattva. The effort to lift it up (to bring about more 
harmony through contrast) is to de-sexualise it. This effort 
produces an intense sense of expansion and growth by the 
emergence of new values and rhythm of life. Any piece 
of painting, poetry, sculpture or music which vividly raises 
before us new visions of emotional harmony, contrast and 


Jung : Psychology of the uncommus, 
Croce : Aesthetics. . . 
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pathos is sublime to that extent. This helps us to give a 
true content to otherwise precarious, ^aiita^® rasa. Quietism, 
with which it has been identified, is, at the worst, an cscape- 
feeling of regression to the “ mother ” and therefore neuro- 
tic; at the best, it is a form of ‘ pathos ’ originating in the 
“ emptiness of presentational immediacy.” The sugges- 
tion be hazarded that ^anta Rasa is the sublime of Art. 
Without such a conception of ^anta Rasa, we have no idea 
of the sublime in Indian Aesthetics. 

THE PRINCIPLE OF SONUS AND SYMBOLISM IN 

ART 

The aesthetic energy has a special mode of expression in 
all artistic creations. The channels through which it tends 
to flow may vary with the material of the medium, but its 
natural idiom, depending upon an inveterate habitus of the 
creative genius, must follow some universal law. The search 
of this law began so soon as man began to reflect on the 
springhead of beauty-emotion. The first poets of the vedic 
age must have felt a deep thrill, sensation and confusion 
when they found that something had mysteriously stolen 
into their heart that attuned their whole being to an unheard 
of musical harmony. Even Valmiki was struck in wonder 
when the poet in him — the tempestuous stirring of aesthetic 

Bhatthari’s VairSgyaiaiaka contains some best illustrations of 
Santa Rasa, sometimes heading towards a pathological quietism, some- 
times ringing a pathetic note, and many times rising to the sublime. 
His poetry makes it clear how the mind flows backward and forward, 
between the sexual and the de-sexualised state. There is some pity 
felt in the process of desexualisation. Vide such numerous examples. 

silrw I 

The dominant note of the Mah^hSrata is the Santa Rasa, but it is not 
quietism. The poet is constantly creating situations in which the hero 
makes efforts to sublimate his libido in spite of his failings which 
only make the sublime more pathetic. The Heroine, Draupadi, round 
which the story is woven is a sex«symbol and the Pathos and Sublime 
reach a climax in the suicide march of the five brothers along with her. 
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energy— ran out into a sonorous song. In fact no artist 
can discover intellectually the source of his art, nor can he 
enjoy its charms. His joys are its creation. Only a critic 
with complete sympathy with poet’s genius can discover the 
natural idiom of art-emotion.- 

A strange paradox about Art is that it reveals something 
which it, at the same time, conceals. The Expressionist 
school errs by overemphasis on the revealing power of Art 
as does the Impressionist by its exclusive stress on the in- 
expressible. The truest essence of aesthetic creation and 
enjoyment is a miraculous confluence of Expression and 
Impression. The medium of art-creation, therefore, plays 
the double role. The visible symbol thus leads to the 
vision of the invisible, the audible makes us hear as inaudi- 
ble deep symphony The unfortunate beings bound to 
the perceptual level see, but they see not, hear, but they 
hear not ; for the charm (reveals itself to some one like to 
the lover the well clad, passion-stricken lady-love. Con- 
templation in art-enjoyment, held and heightened by harmony 
and rhythm, breaks through the veil and ushers into the 
region of Emotion. That is indeed the metaphysical func- 
tion of art-contemplation. 

The universal idiom of art-emotion, the inflow and out- 
flow of a symbol causing a rapid centripetal and centrifugal 
movement of attention could not crystallise into a conscious 
theory without an insight into soul-dynamics.^® The Hel- 
lenic philosophers could not rise above a theory of Repre- 
sentationism in Art. To Plato, the creations of art were a 

fg w qcir ^^eda, X.71.4. 

Representationism, as a method of approach in Epistemology or 
Art, is grounded in a naive empirical Realism, which, in its turn, arises 
from a false notion of cognitive functions. Cognition in all its forms 
of perception, ideation, intellection or intuition, essentially rmals! 
some phase of Reality. Naive Realism assumes that perpetual conscious- 
ness only reveals, and other cognitive functions are only elaborative 
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tertkfy reality, being reproduction — not even replicas— 
of the visible world, which in its turn was an imperfect 
shadow— not even a facsimile— of the supra-mundane Idea. 
Plato’s^® theory is a gross Naturalism. Unable to recognize 
any independent art-emotion because of his metaphysical 
approach, he required the re-representation (that the work 
of the art is) to be filled in by the moral emotion arising from 
the excellence of character. Aristotle could not shake olF 
representationism, but he overcame the gross Naturalism 
by introducing the idea of the Universal. Though he con- 
fined to Mimesis in Art, yet he recognized the independence 
of art-emotion, ‘pathos ’ and emphasized its purgatory value. 
Addison psychologised the speculation on art, and for the 
first time in the West, spoke of the Pleasures and Powers 
of Fancy. But under the Hellenic influence, he assigned 
to Imagination an elaborative function of idealization of 
nature. He could not say that the artist uses the outward 
as a symbol and vitalizes it with an inner passion. Bacon, 
Lessing and Victor Cousin, could not conceive of Art and 
Poetry as anything more than ‘Feigned History ’ and Imagi- 
nation was required to keep close to outer reality, and 
submit to the authority of Reason. In an atmosphere of 
Intellcctualism in Art Emotion could not be hailed as a 
great revealing power. Representationism in Art raised the 
same problem as it did in Epistomology, viz,, what is the na- 
ture of truth expressed in art ! Even to this day, the English 

and const ractive. Hume’s philosophy is thus a redueth ad absurdum 
of his own position. Casual nexus was only a psychological habit of 
the mind to Hume, ami a logical necessity of the apperceiving reason to 
Kant. To Whitehead causal efficacy is our most primitive consciousness. 
To none of them, Reason, as revealing relations amongst the relata, is 
as tfu-stworthy as perceptual consciousness ! How can they go to 
Intuition, hound to a two-dimensional view of Reality as they are 1 

■** We can save Plato’s position (giyen to him by his Western 
critics) by a shift of emphasis from his Transcendental metaphysics to 
his Idealist Ethics. Plato conceived moral life as a great featmony 
and rhythm resulting from an inner and outer organisation through 
8(e|£-rc8tcaint, He hed an artist’s id«s> of inoral life and a morsdist’s idea 
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critics fondly discuss the question of “poetic truth/' The 
position was, however, abandoned when M. Arnold defined 
poetry as interpretation of life rather than representation 
of idealised reality. But the symbolic nature of art became 
cleat: only by the efforts of the Psycho-analysts. Recently 
both the developments of Psycho-analysis and Psycho-aes- 
thetics have contributed to the theory of art-symbolism.^^ 

of art, in which there is the fusion of the Good, the Beautiful and the 
True. Reality can be conceived as a great harmony which is equally 
revealed to emotion, thought and being. Vide the following ; "'Excel- 
lence of thought, and of harmony and of form and of rhythm, is connected 
with excellence of character, with good nature . , . And defectiveness 
of form and rhythm and harmony are associated with deficiencies of 
thought and character while the corresponding artistic excellences are 
associated with the corresponding moral excellences of self-restraint and 
goodness ; indeed they are directly expressive of them. . . We 

must look for artists who are able out of goodness of their own natures 
to trace of beauty and perfection Kepublic, 

^'The business of the poet is to tell, not what has hippened, 
but. what could happen, and what is possible, either from its poss ibiity 
or from its necessary connection with what has gone before. . . .Poetry 
deals rather with universal history with the particular.’’ Poefics, 

"'Because the Mind pf Man requires something more perfect in 
matter than what it finds there , , . because the Imagination can fancy 
to itself things more, great strange or beautiful than the eye ever saw . . 
on this account it is the part of the poet to humour Imagination in its 
own Notions, by mending and perfecting Nature.” Addison : Essays, 
Addison also speaks of ' Secondary pleasure’ derived from fancied 
objects and ' primary pleasure’ of the real objects. 

" Poetry is nothing but feigned History . . . The use of this feigned 
history hath been to give some shadow of satisfaction to the mind of man 
in those points wherein the nature of things doth deny it ; the world in 
proportion being inferior to the soul. Therefore becuase the acts and 
events of true history have not the magnitude which satisfyeth the mind 
of man, poetry felgneth acts and events greater and more historical , , 
It doth raise and erect the mind by submitting the shows of things to 
the desires of the mind, whereas reason doth buckle and bolt the mind 
into the nature of things ” Bacon : Ess^s, 

" He (the Poet) desires to make the ideas which he arouses in us 
so vivid that, as they flash through our mind, we believe that we are 
experiencing the true, the objective impressions produced by the phy- 
sical originals of these ideas, and in this moment of our illusion, we 
cease to be conscious of the medium which he employs for this purpose ” 
Laocoon. Lessing reduces Art to pictorial element. His " mr imsim ” 
resembles Sankuka’s explanation of art-enjoyment 'as 
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In India, Art and its interpretation started witH a differ- 
ent premise, and took no time to seize at the principle of 
aesthetic expression and enjoyment. In Bharata, Bhava is 
the emotional stir created in the mind of the sahfdaya by 
the power of music, dance, and dramatic disguise; it is the 
artha illumined by Vibhava and intensified by Anubhava. 
Bhava also means reiterative contemplation induced by 
drama and its accompaniment. Not only, Bhava also im- 
plies in Bharata the intense creative energy awakened by 
beauty-emotion. The Vibhavas do not mean the stimuli of 
psychology and bhava is not a response. The Vibhavas, 
the alambana as well as Uddipana, constitute a situation, 
which can be suggested to a contemplative mind. The 
suggested situation, vivified by dramatic art, fires up 
the aesthetic imagination, and starts a train of bodily and 
mental reactions. Charged with an all absorbing beauty- 
emotion, the experience is, quite intense, but it is held in 
a sustained animation by the train of bodily and mental 
reactions which it initiated. 

Bharata’s treatment contains a clear hint, but it was not 
worked out into a self conscious Principle of suggestion in Art 
till the time of the Dhvanikara in the Srli century. He clearly 

“ We desire to see and feel again the natural beauty, physical and 
moral, which delights us in the world of reality; and we, therefore, end- 
eavour to reproduce it, not such as it was, but such as our imagination 
represents it to us. Thence, arises a work original and proper to man, 
a work of art.” At times, Cousin rises to symbolic nature of Art. “The 
end of art is the expression of moral beauty by the assistance of physi- 
cal beauty. The latter is for art only a symbol of the former. In nature 
this symbol is often obscure. . . Art can be more pathetic than natute 
and pathos is the sign and measure of beauty of the highest class.” 

(Dm Var/, de Bean, Du Bien) 
Jadgemeni in Lileratare~Wots^o\d^ and Introdeution io the study 
of literature — Hudson. Ref. ; Bosanquet ; History of Aesthetic, and W. 
Knight : The ’Philosophy of the Beautiful, rft 

wRf wriwe!; tl NSiya/mra. ffTR-dt ^ 

srf^RrfWSTfC II Dbvanyahka, 1,6. 
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distinguishes between the actual, the visible symbol 
and that which goes beyondvit. The visible does not ex- 
haust the att; it is the invisible beyond the material symbol 
which gives the true art-relish, like the charm and beauty 
of the fair one which are beyond the mere ornaments or the 
lay-out of her limbs. The principle of Dhvani is the 
discovery of a new function of language-symbolism, 
or for the matter of that, of all arts. The powerful 
suggestion of a word, sentence, its meaning or sometimes 
even a suffix or prefix, takes the mind away from the actual 
towards an aesthetic form animating emotion and imagina- 
tion. This suggestive power which holds the mind in 
an ecstatic state of contemplation, melts the being in a 
gusto of pure joy, is characteristic of all art-media. A single 
touch of melancholy colour in a work of painting, some 
feeble yellow near the sun-lit belt of evening cloud over 
the sea, one note of a love-mad melody, or a grimace near 
lower lip in a statue, may, by its suggestive power, throw 
the mind in an intensely rapturous state and produce a vivific 
aesthetic emotion. 

The greatness of artist’s creative genius lies in his in- 
venting highly suggestive symbols. The Principle of Sug- 
gestion explains the modus operandi of all artistic creation 
and enjoyment and art’s tremendous revealing power through 
concealment. Aesthetic responsiveness of the connoisseur 
means his culture and capacity to receive the suggestions. 
The several elements in art and its medium only increase 
the ' suggestive force of the symbols. Music, metre and the 
powerful use of a metaphor in Poetry, even the ‘situations’ 
tinged with deeply pathetic emotions, ail closely follow the 
suggestion, and rise and fall, mn and skip, ring and resound, 
with the changing aesthetic experience, A work of paint- 
ing, or sculpture has its own music and metre, its mood and 
situation, and, by its suggestion unlocks the same emotional 
rapture. 
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That the secret of suggestion in art was clearly c(jaccived 
by Dhvanikara is a patent fact. He spared no efforts and 
showed no small inventive genius in establishing the sug- 
gestive function of language over and above the primary 
and implicative functions. But the learned atmosphere of 
the age was rife with speculation in grammatical Philosophy 
under whose influence the psycho-aesthetic basis of Sug- 
gestion could not be discovered. The eiaborative mind 
of the middle ages indulged in the niceties of its countless 
distinctions and scholastic wrangling. 

The recent development in Psycho-aesthetics throws 
light on the complex nature of suggestion. We look at the 
mountain and it seems to rise without actually rising. We 
look at the setting sun, and he appears to be melancholy. We 
hear a tune and we feel a pathetic stir. The physiological ex- 
planation, based upon the economics of nervous energy, docs 
not reveal the psychological significance. Even the geome- 
trical theory of beauty extends the old principle of debit and 
credit to mental energy. The merit of these explanations is 
that they emphasize the negative side of aesthetic experience 
and prove the reality of the Ugly. But these arc no positive 
contributions to the understanding of the Beautiful.'*® 


** The view incidentally lends support to the Revised James Lange 
theory of Emotion. Anufahavas are the physiological reverberations 
vivifying the emotion 

KSpja. But an emotion is never alone : ' Besides the bodily 
ensuants, there is a general emotional resonance, an awakening 
of general emotional energy besides the physiological energy 
awakened through visceral and glandular action, which together 
gives to the emotion a sustaining power. It is thus an im- 
provement upon the so-called James-Lange theory. The whole discus- 
sion in Bharata is of great psychological interest for a sound theory of 
Emotion and in many respects is an improvement upon McDougall. 

Dr. De and Dr. Sankarana have rendered Dhvani as Suggestion, 
But the term is burdened with many associations and is commonly abused, 
A more suggestive rendering of Suggestion can be the principle of Re- 
sonance, Another one free from any associations can be the Principle 
of Sonus. My reason for this new rendering is that Dhvani is based 
upon an empathic activity. Empathy is a psycho-aesthetic tendency 
pF the mind, not different froth menul resonance. 
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The fecent discovery of a new, pervasive function of 
consciousness Einfuhlung, Infeeling or Empathy, has made 
the process of aesthetic experience intelligible to us. Now 
Empathy is neither the projection of the Ego into the Alter, 
as the Metaphysicals suppose, nor is it primitive sympathy 
or “ inner mimicry ” of McDougall and others. It has some 
resemblance with mimesis which is said to be at the root of 
emotional transference, thought induction and imitation. 
But it is distinct and more fundamental, for without it, per- 
ception will remain a jejune congeries of sensations. In 
perceiving a mountain, a tree or a tower we raise our eyes, 
adjust muscles and tendons. We fix our gaze and attention. 
Memories are awakened which arouse expectations, hopes 
and disappointments. As consciousness, like an electric 
current of sparks, flows on alternating between moments 
of tension and relaxation, there is measuring, comparing, 
reflecting, moving, referring of attention interlaced by in- 
stants of passive receptions of sensations. “ The present 
and particular raising and lifting is merely the nucleus to 
which gravitates our remembrance of all similar acts ol rais- 
ing or rising which we have ever accomplished. And not 
merely the thought of the present rising but also the thought 
of future rising. All these risings, done by ourselves or watch- 
ed in others actually experienced or merely imagined, have 
long since united in our mind, constituting a sort of composite 
photograph whence differences are eliminated and wherein 
all similarities are fused and intensified : the general idea of 
rising. . .It is this universally applicable notion of rising 
which is started in our mind by the awareness of the parti- 
cular present acts of raising involved in our looking at the 
mountain; and it is this general idea of rising i.e. of upward 
movement which gets transferred to the mountain along 
with our particular present activity of rising. . .and which 
thickens and marks and enriches that poor little tliought 
of a definite raising with the. interest, the emotional full- 
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ness gathered and stored up in its long manifold existence. 
What we are transferring (owing to that tendency to merge 
the activities of the perceiving subject with the qualities of 
the perceived object) from ourselves to the looked at 
shape of the mountain is not merely the thought of rising, 
but the thought and emotion which long have been accu- 
mulated in our mind. And it is this complex mental pro- 
cess, by which we invest that inert mountain with the stored 
up and averaged and essential modes of our activity. It is 
this process whereby we make the mountain raise itself, 
which is Einfuhlung or Empathy.” 

Empathy is thus the most pervasive elementary psycho- 
logical process in which the merger of the subject’s activities 
in the qualities of the object takes place through an inver- 
sion or transference. In form-perception there is an intense 
interplay of past, present and future on which account there 
are the feelings of tension and relaxation (Wundt) Lee 
calls it a “Microscopic psychological drama ” or a “drama 
of the Soul molecules.” This indicates an important 
fact of Psycho aesthetics that satisfaction or dissatisfaction 
consists in “ what are, directly or indirectly, activities of our 
own.” 

Prof. Whitehead and Lee are unanimous at the point 
that the cognizance of a Thing is a primary mental act which 
does not require a highgrade organism. To withhold 
mind from Thing and to hold it on to the Form or Shape 
(Lee) requires further effort and culture of the mind of which 
artist alone is capable. “ There is an aspect, something 
over and above the quality of the colours (or in a piece of 
music, of sound) in which that aspect at any particular 
moment, embodies for your senses something which can 
be detached from the particular colours or sounds and re- 
embodied in other colours and sounds, existing meaning 
in a curious potential schematic condition, in our memory. 
That something is Shape.” 
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It is the Form^® we contemplate in aesthetic expetience. 
As the microscopic psychological drama of Form-contem- 
plation becomes intense an inversion, merger or transfer- 
ence takes place through Einfiihlung. The artist’s busi- 
ness is to use effective symbols to arouse a commotion in 
the “ soul molecules,” that is to use those shapes, tunes and 
words (in their harmonic and rhythmic arrangement so that 
the debit of nervous energy may not exceed its credit, and 
yet may be intense) which are keys as it were, to unlock 
the floodgates of mental activity. This is, indeed the sec- 
ret of the Principle of Aesthetic Suggestion (Dhvani). 

There is the primary Law of Attention that its “ con- 
centration perseverance and duration ” in a constantly 
flowing mental stream is impossible under unvarying mono- 
tony of experience. The mental life requires continual re- 
freshment and constant renewal. In aesthetic contemplation, 
therefore, each symbol is the active centre of radiation of 
many thoughts and feelings. The symbol is thus the con- 
centration of condensed emotional experiences, round which 
the rapid movements of centripetal and centrifugal attention 
takes place. It is in this way that Suggestion works 
and holds the mind to a reiterative act of aesthetic contem- 
plation. The principle of Dhvani (or the Principle of 

This may lead to extreme Formalism in art which likens art- 
contemplation to mathematical absorption in abstract relations. Kant 
established the Ethical Imperative in conduct. Rational Imperative in 
knowledge, and Aesthetic Imperative in emotional life. But his ap- 
proach in reconciling the a priori and a posteriori led to a sharp dualism 
of matter and Form everywhere. 

The truth of the matter seems to be that we have not to choose 
between gross Naturalism and pure Formalism, nor to find a half-way 
house between the two. We have to reject both — a. priorism and a 
posteriorism in Aesthetics as in Ethics and Epistimology. We should 
bank upon the duality of ‘symbol’ and its ‘meaning.’ The outstanding 
contribution of recent thinking on this problem (Direct Realism) is 
that the most primordial and pervasive functioning of the human 
Psyche is ‘ symbolic ’ in nature. The mind is constantly creating 
‘symbols’ for ‘meanings’ and discover ‘meanings’ for ‘symbols’ through 
‘symbolic referenix’. 
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Sonus), based upon the Psychology of Einfiihlung, explains 
why “ a thing of beauty is Joy for ever and its loveliness in- 
creases.” The beautiful is the inexhaustible reservoir of 
joy and charm because the Beautiful is the symbol sug- 
gesting and initiating an ‘oceanic’ feeling and harmonic 
movement, centripetal and centrifugal, in the current of life- 
soul and body. 

Symbolism, like Empathy is another fundamental fact 
of mental life. There is in Art, an intensely communicative 
‘symbolic reference’ between the ‘symbol’ and its 
‘meaning.’ The ‘ meaning ’ is the ‘immediate percep- 
tion.’ “ The sound waves by their causal efficacy may 
produce in the body a state of pleasurable aesthetic emotion, 
which is then symbolically transferred to the sense-percep- 
tion of sounds.” Even the ultra violet rays of the sun and 
the sounds below the limit of audibility have a decided 
emotional effect and add an emotional tinge to our percep- 
tion. “ This whole question of the symbolic transfer of 
emotion lies at the base of any theory of the aesthetics of 
art. For example, it gives the reason for the importance 
of a rigid suppression of irrelevant detail. For emotions 
inhibit each other or intensify each other. Harmonious 
emotion means a complex of emotions mutually intensifying. 
Flach little emotion refuses to accept its status as a detached 
fact in our consciousness. It insists on its symbolic transfer 
to the unity of the main effect.” (Whitehead). 

The Dhvahikara seems to be fully alive to the aesthetic 
significance of Symbolism. He details the negative condi- 
tions which hamper the complete realisation of a harmonious 
Rasa in Art. Such conditions are, for instance, as arousing 
suggestions of an opposite emotion, detailed description 
of some topic connected with the Rasa in question, cutting 
down the suggestions before it reaches its climax or its pre- 
mature manifestations. He continues in this vein till he 
gives us an idea of a harmony of emotion in ’'yhich all ele- 
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ments have been organically fused together. Following 
this line of his thought, he clearly suggests the Theory of 
Aesthetic Appropriateness, which was later worked out com- 
pletely by Ksemendra in his Ancityavicdnarcd. 

The Dhvanikara also hints at a form of associationism 
which is a powerful source to suggestion. The relation 
between a symbol and its aesthetic meaning is not a natural 
or normal relation. It is not autpattiks but aupadhika or 
conditional. Mostly a symbol in art is enriched in its 
suggestive force by falling into a context or prakarana. For 
example, a lady informs a certain person frequenting a cer- 
tain shady bower of trees to do so freely now that a dog that 
barked there has been killed by a lion in a near cave. The 
man, unless he is, acquainted with the character of the lady, 
will not catch the suggestion that the place where he fre- 
quents is the meeting place of her lover, and that her persua- 
sion really means dissuasion. 

Though the Dhvanikara goes beyond the mechanical 
Laws of Association (those of contiguity, contrast or simi- 
larity) and hints at the Law of continuity of Interest (G. 
F. Stout), he is not well aware of an unconscious symbolism®® 
established by Psycho-analysis in all Art and Religion. The 
study of Shakespeare’s®^ drarnas has revealed the working 
of such symbolism. For the presentation of the beautiful 
objects and aspects, all artists employ the symbols of eternal 
effulgence, as sun, mpon, star etc. For each type of mood 
and climate of the art-emotion, the artist uses symbols of 
a certain sort, moved as he is by the law of his genius. This 
native function of the unconscious mind in inventing an 
art-symbolism was not thought of. 

It may be noted, in conclusion, that each symbol, however 
suggestive wears®* out and grows stale by repeated use. 

Jung: The psychology of the Unconscious* 

Shakespeare : Criticism* 

McDougall construes- this fact to. mean -that the actmatiag-energy 
behind aesthetic appreciation is curiousity-impulse. Half the charm 

R 23 ' ‘ . 
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Ouf language is full of such suggestive symbols, which once 
in their hey-day were keys to intense poetic emotions, but 
now the aesthetic needs of daily life have made them very 
common and jejune. The exercise of ‘neurone-connections 
ready-to-act in a certain way’ is felt as pleasureable when 
there is constant renewal and increase in complexity. A 
metaphor once so luminious and emotion-provoking is now 
felt as cold and contemptible through extreme familiarity. 
Art, therefore requires a never-ceasing inventiveness and 
some other aesthetic and non-aesthetic elements to keep it 
eternally fresh. 

OTHER ELEMENTS IN ART 

Deceived by otherwise the brilliant metaphor of Kavya- 
puruga, the Indian theorists tried to arrange everything 


of the beautiful, he says, lies in ‘newness’. As soon as novelty exhausts, 
it becomes insipid. This, however, cannot mean that the beautiful is 
novel or that novelty is beauty. In a complex aesthetic experience, the 
instinctual emotions enter as important qualifying factors. That is the 
basis of- the division of Rasas in Bharat theory. The is the 

Rasa in which the feeling of wonder predominates. But 
cannot mean that in all Rasas admiration (for the author artist, McDougall 
says) is the essential element. Admiration is not which lends 

novelty to an impression. It appears that McDougall heads 
towards Naturalism, in spite of himself. 

Some form of Naturalism, however, is ultimate. A Naturalism that 
posits an aesthetic emotion, lying at the heart of our instinctive and 
emotional life, may not be objectionable. 

The Principle of Dhvani (Sonus) involves an Aesthetic Paradox: 
The materia! of artistic creation is of necessity symbolic and metaphoric 
in Nature. Hence artistic expression is through concealment and im- 
pression. An open emotion sounds vulgar, voluptuous and shallow. 
The modus of artistic traiFtc of an ordinary feeling is essentially a way 
of hidden and sudden disclosure. 

Tlie artist works under this strangely true Paradox. While aiming 
to create an intense harmony and rhythm of life by his work, he con- 
standy keeps his eyes away from it and looks for vivific symbols of art- 
emotions. Emotions, Plot, Figure, Symmetry and Form, cadence and 
crescends, even a gamut and grimace, become in the hand of an ardst 
the vehicles of a deep harmony and rhythm. Tlae reason for this paradox 
seems to be that, art, in order to affect our total personality, must employ 
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about it. Consequently, the akfikaras are regarded as 
ornaments of the body of Art, the gunas are the excellences 
like heroism, etc., belonging to the soul, and so on, till every 
element is appropriately allocated. This explains why we 
have not developed psycho-aesthetic basis for several art- 
elements, save in sometimes genial flashes. 

Underlying the whole theory of poetic EmbelHshment, 
the nature and function of Figures in Art, there is a sound 
Psycho-aesthetics. Ruyyaka clearly realised that a figure is 
full of a special type of artistic charm and thrill 
Such a figure which is only the true figure, springs from the 
productive imagination of the artist 

¥'T^).“The Dhvani theorists have either dismissed the 
poetic figures as mere or considered them only as 

heightening the charm of the unexpressed element in poetry. 
Kuntala justifies the poetic figures because of some inherent 
charm of the strikingness in them irrespective 

of their relation to the unexpressed sense. But he justifies 
an alaiikara only when it involves or . .It is 

due to an act of poetic imagination 
Thus the so-called alahkaras of orthodox are admissible when 
they are found on analysis to possess these characteristics 
of peculiar charm imparted to them by the fertile 
imagination of the poet.” (De) 

Kuntala’s contribution is important in that he conceives 
the modus operandi of aesthetic imagination to be a deviation 
from its ordinary working. He gives it an unhappy name 
borrowed from Bhamaha and Ananda. His point was 
not to discuss the essence of aesthetic creation or enjoy- 
ment, for he took Rasa and suggestion to be granted. His 
was to tell us that Rasa or alankara results from a special 


a complex and intense process of creation. A direct expression, that 
which is not hidden and sudden, leaves us cold;- and, by reason of its 
simplicity, it does not touch the deepest springs of our inner life and does 
not start an intense mental and bodily resonance. 


42.0 


H. L. SHARMA 


mode of imaginative activity, and it is (negatively)*® not its 
ordinary course. He touched upon the important point, 
so grievously overlooked by all, that Rasa does not manifest 
itself by the working of isolated excitants or ensuants but 
springs from a well developed ‘Plot.’ The vibhavas them- 
selves derive their meaning and force from being organically 
placed in a ‘situation.’ Rasa, therefore, not an isolated ex- 
perience, but the harmonious development of an emotion 
tracing a psychograph through ‘crisis,’ ‘ climax’ and ‘ de- 
nouncement,’ must keep close to the ebb and flow of the ‘plot’ 
and, hence may be regarded as sf^'^^cTT. Even in a kind 
of poetry known as the Rasa is realised only when, 

and to the extent to which, there is a ‘situation ’ developing 
into a full ‘plot.’®* In fact, the Rasa-theorists missed much 
in teaching that it is ‘emotion’ which makes a situation or 
‘ vastu ’ aesthetically enjoyable. Kuntala, in his doctrine 
of hits at the head of the nail in that he holds 

the ‘plot ’ or ‘the situation’ to be the source of emotion. 
,A piece of painting or a statue is not a detached or static 
view of something, but it is brimful of a ‘story,’ and, by its 
inherent suggestive power, it extends our vision to the past 
and the future. The essence of aesthetic emotion is the 
irf5=sr^WT. Appayya Diksita rightly reduces all figures to simile, 
or, its more condensed form, metaphor. In this he shows 
bis dear grasp of the function of creative imagination in Art, 
on which metapiior is based. We define®* the indefinable 
spiritual qualities, deep passions and subtle shades of aesthetic 
experience in terms of the tangible and concrete, and, thus 

. The theory of vakrokti is negative. Accordingly, all art-elements 
alahkira, Riti, Rasa and gunas, etc. are different ways in iwhich the 
artist deviates from the ordinary course of thinking. But Kuntala, 
aware of his negative approach, adds that the deviation must be full of 
charm. 

The “ whole-making tendency ’* of the soul, as pointed out by 
Driesch or by the Gestalt School, not only applies to intellectual, but 
to emotional life as Well. 

J. Middleton Murry — Mitaphr, 
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‘give to airy nothings a local habitation and name.’ Meta- 
phor functions to concretise, to produce an overwhelming 
sense of reality, and thus intensifies our feeling of the inner 
and outer experience. Metaphor is thus the primitive and 
primary fact of our consciousness, and, is as ‘ultimate as 
speech and thought’ itself. This is the only means of ex- 
ploring, ‘ mapping and chartering the unchartered .regions 
of our spiritual depths’. A creative genius discovers deep- 
lying similarities and thus articulates our own dumb con- 
sciousness. A true metaphor is the discovery of an illumi- 
nating truth which finds resonance in all souls. 

The artist’s genius which creates symbols, ringing 
with meaning and quick with released sparks of our sub- 
liminal fire, must needs work metaphorically. The Alankara 
School of Bhamaha, Kuntala and Ruyyaka builds itself 
on this basic fact. Those — and they are many, — ^who have 
regarded the figures as merely decorative devices, and, 
therefore, quite dispensable, have only superficially under- 
stood their function. All symbolic functioning of the 
mind is reducible to the metaphor or to causation which 
brings about ‘Immediate apprehension.’ 

There is, however, another function of metaphor, 
namely, to idealize, and, thus to intensify our sense of 
things. The process of idealisation (srfOTtr) is the process 
of imagination. Ever since Aesthetic was psychologised 
(Addison, Bacon etc.) this creative function of imagination 
in giving us more perfect beauties and harmonies than 
Mature could produce, has been emphasized. The view 
is so plausible and it has raised vital issues. We ask for 
a limit of idealisation and reply that it should not ‘overshoot 
the tangible.* In a subjective treatment of nature the 
questions of “pathetic fallacy” or (Holmes proposes 
Sympathetic illusion) and that of “poetic truth” inevi- 
tably arise, 'rhis AtiSaya (idealisation) theory of metaphor 
seems to oppose the exploratory function of imagination. 
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The ‘talisman of creative imagination’, it seems, 
lies in, not creating Atigaya, but filling the symbolic image 
(explored by imagination) with emotion and, thus awaken 
it to life and reality. The AtiSaya theory of Alankara 
labours under Representationism in Art, and, is an artifice 
to escape from Naturalism to which it leads. Jagannatha 
sees prophetically that is the ‘mother’ of 

metaphor, which is full of (aesthetic emotion). 

The source of is not imitation or idealisation of 

Nature, but the realisation of “the god like mysteries of 
God’s universe” and filling these “mysteries”, the concealed 
aspects and similarities of Nature — ^with emotional rhythm 
and harmony. Nature thus contains metaphors as truly 
as scientific laws and abstract ideas. 

Only in Art, the object “passes out of the coldness 
of the merely notional region into the atmosphere of 
the life-giving imaginatioti. Vitalised there, the truth 
shapes itself into living images which kindle passion 
and affections and stimulate the whole man. This is what 
has been called the real apprehension of truths, as opposed 
to the merely notional assent to them.”®'^ 

This view of metaphor can find some meaning in 
such ideas as “aesthetic mysticism”®® “Transcendentalism 
of Art”®® and “the revealing power of poetry”, and assigns 

McDougall asks : what is the conative energy subserving the most 
purely intellectual appreciation of the beautiful object ? He replies : 
The conative root is the impulse of cariosity. Committed to his now 
exploded theory of emotions, McDougall relates admiration feeling to 
the instinct of curiosity which provokes fuller exploration. But 
is not admiration due to intellectual curiosity which explores ‘relations.’ 
It is admiration due to emotional curiosity which seeks rhythm and har- 
mony. McDougall tannot conceive ‘pure emotion’ which is beauty- 

emotion (=ft(csfT!: ) • 

Principal Shairp — quoted in ‘‘ LtAw/tfre .’’ 

• Aesthetic mysticism of Yeats. “ Modem Tendem'm m Engiish 
Liieraittre” Amiya Cakravarty. 
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to “art-emotion” a metaphysical role. We can divide 
all art-theories into “egocentric” and “Alter, centric”. 
The latter are those which teach that artistic expression 
begins in mimesis of Imitation. ' All these theories may 
be styled as variants of Representationism. The “Ego- 
centric” theories teach that art-creation flows out into 
externai symbols from the brimful of emotion and imagi- 
nation. The metaphor is true only in the “Ego-centric” 
theory. The Rasa-and Dhvani School views the metaphor 
from this standpoint. 

The source of suggestion, symbolic reference and 
metaphor is the same, namely. Empathy. The “Cubic 
suggestion” and “Chromatic effect” of a metaphor, for 
that matter of harmonious total impression or imagery, 
is only its “Pictorial Quality” . The Indian theorists 
have contemptuously called such an Art “pictorial” 
(r^^5f.T5ir) ill which the poetic passion has not reduced 
the rambling images into an organic unity. The charac- 
teristic of creative .imagery is the “maximum”®® indepen- 
dence of each metaphor combined with 'its complete and 
pervasive subordination” to form “a great river®^ of life and 
beauty”. Such an organic unity and movement of art- 
emotion springs from unity and fullness of imanative act 
taking its birth in poets passion.®^ The psychology 
behind it is the same centripetal and centrifugal action 
of Einffihiung. 

T'he syncretic tendency soon absorbed the Alankara 
Scliool by conceding to metaphor a functional role in 

This is the characteristic of Tagore’s Art and .'that of Mahadevi 

Verma. 

Ref. J. Middleton Mntty— Metaphor in ‘‘Shahespear-Critkism ” 
1919-35. ' ' 

Historj of English -^Legouis and Cazamian 

Shakespeare. ■, , 

“Coleridge : Images, however, bcawtifyl, though faithfully 
copied from ntture and as accurately dewfifediji}^ words, do hot 
cf themselves characterize the poet. Th^ fe^me proofs of original 
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Aesthedcs. The Guna and Riti Schools of Da^din and 
Vamana respectively are champions of “craftsmanship” 
and “design” in Art. Dandin, like W. Morris, lays down 
that “craftsmanship” is all, and, defines Art as “the beauti- 
ful collocation of words and ideas”. But like, the moderns, 
he does not overemphasize the “colour-effect,” or the 
‘mathematics’ governing the 'design’ ‘form’ and ‘symmetry’. 
His “conception of Gunas covers not only lucidity 
of style, sweetness, the liquid movement and other 
qualities of expression but also the grandeur, felicity and 
richness of ideas (Sankaran). Very soon, therefore, 
as the psychological interpretation began in India 
the Gunas came to be regarded as different modes 
of the experience of Rasa-emotion. Their number was 
reduced to three. In Madhurya, which is our experience 
in Vipralambha ^rhgara and in ‘Pathos’, the heart ‘melts’. 
In the language of modern Psychology, there is a strong 
rush of large liquid fire from our subterraneous life, ‘Eros’, 
into the conscious, which produces a thrill of joy by 
breaking®* all barriers of the ‘Censor’, the cause of all forms 
of anxiety. In ojas (vigour), there is Dipti or Vistara, it 
is a feeling of expansion and illumination of the erotic urge 
fixing tenaciously upon some objects. In prasada, there 
is vikaSa or flowering of the heart, as in laughter, wonder 
etc. If we interpret Prasada with our stand on McDougall’s 
theory of Laughter, it means a sort of purging the stream 

genius only in so far as they are modified by a predominant passion, or 
by associated thoughts and images awakened by that passion, or when 
they have the effect of reducing multitude to unity, or succession to 
an instant, or lastly when a human and intelligent life is transferred to 
them from the poet’s own spirit. 

This is no regression or morbid mentality seen in introversion. 
In vipralambha, we stand, face to face, as if on the shore o£ a vast and 
violent ocean beUowing with libidin^ fe. Our Nature's weakness 
puts a pall of fear and alarm over out own ‘oceanic’ being and thus causes 
’regression ’ and ‘ anxiew,’ A man, in full mental iwalth, will grow to 
reaUse this vastness. Also in ‘Pathos* we grow to realise the eternity 
of Time, Th6re is thus ‘|>3ragi»sdda,’ and even ‘sublimation, 
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of conscious life of the tinge of uneasiness produced by 
a mildly painful situation. 

I’hus the Gunas are defined as intensifiors of aesthetic 
emotion. Ihc Riti School is also dismissed by making 
Rit as subsurvicnt to art-emotion. Metre 

and music, rhythm and harmony, all enter into Art to 
‘emotionalize’ the ‘Id’ and to make it flow out into symbols 
with brilliant effusions. ‘5akti®^ is the energy- which 
the artist wields to stimulate the whole man’. 

Luckily the question of the relation of morality and Art 
tlid not arise in India. Starting with the Upanisadic concep- 
tion f)f Rasa and ananda, Indian Aesthetics avoided the nar- 
rowness ot its ideal and of ethical virtue®®. Pure joy is the 
ideal of Art, and has nothing to do with instinctual satisfac- 
tion to wliich aknte moral distinctions apply. Moreover, 
pure jo_\’ of * platonic and contemplative order’ is the lot of 
man in those rare but treasureable moments when life re- 
turns to primal harmony and to its unfettered rhythmic 
music from a rough-and-tumble existence. The moments 
of ‘ tension ’ in the stream of consciousness consume vital 
energy which the moments of ‘relaxation’ replenish. It is 
in these ‘moments of relaxation’ that the spring of beauty and 
comfort filters into the soul, Lee, therefore, rightly says that 
half of our life is made up by aesthetic experience. 
This is in tunc with the general arrangement of Nature, such 
as we find in pupilary reflex. 


S4 ' 

Cf. McDougali’s distinction between ‘Pleasant’ and the ‘beautiful’. 
Perceiving that is adequate and undisturbed is always pleasant; but 
the beauty «•»{’ any such simple impression depends upon its setting, upon 
relations between it and other things which give it significance, mean- 
ing and power to interest us, to provoke us to activity, to striving that 
aims at complete apprehension.” Tlic Energies of men. P. 168. 

F. 24 
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The recent psycho-aesthetics has established the in- 
dependence as well as inter-dependence of art-emotion. In 
India, it was metaphysics which achieved the same end. In 
ananda, there is melting of all individualising factors. Mora- 
lity, depending upon sense of responsibility, is one such 
factor. Individuality is not primal. The march of civiliza- 
tion proves that man has gradually acquired his individual- 
ity. But individuality does not seem to be the finale of human 
evolution, for, to reconcile the ‘conflict,’ the Ego and the 
Alter have to be fused into a dynamic union. In Ananda 
experience, the soul enjoys its pure Emotion, which is 
“beyond the pleasure pain principle ” and the “ good-bad 
order ” of things. The development of Indian Aesthetics 
has consisted in more and more drawing from this meta- 
physical conception of Ananda. 

This leads us to a view of aesthetic culture. Whatever, 
in Art and in life, reduces Rasa is Ugly. The finale of social 
and politico-economic order is the realisation of ananda, in 
its aesthetic sense, unfettered by any irrational barriers and 
unsuppressed by economic inequalities. The forces that 
disrupt this harmonic tendency ^towards ananda are evil 
attd hateful, therefore, ugly, and are countered by fearful 
revolutions. The aesthetic explanation of the present-day 
unrest is that a new vision of Beauty, Harmony and Rhythm 
of life, has fired up the imagination of the people, fed up as 
they arc of an ugly disharmony. The I'hcory of Beauty, 
with its stand on Harmony and Rhythm of Emotion, has to 
teach ail, the philosopher, the politician, the economist and 
the visionary Artist. 



VilLMTKFS S^RAMA LOCATED IN OUDH* •* 

By Sardar M. V. Kibe 

In Bala-Kanda, Sarga 2 and stanzas 3 and 4, it is clearly 
mentioned that Valmiki after meeting Narada : — 
cnT?n#t u 1-2-3 

?!' f €tt ?Rr?n?r cRwm 11 1-2-9 

The 49th Sarga of the Uttara-Kanda is designated as 
The disciples of Valmiki found Sita crying, 
which they reported to him as follows : — 

|;fea'T id 

?Rof ’T?TT id 

In the 65 th Sarga of this Kanda the following occurs — 

This refers to the route taken by ^atrughna to invade 
Lavanasura who had taken possession of Mathura. Here, 
at the Valmiki A^rama, ^atrughna stopped after two days 
of journey from Ayodhya. 

Thus — TiFT I 5r®rrafv d 

So from the vicinity of Rama, Valmiki’s place was at a 
distance of two nights or halts. In Sarga 45 of this Kanda 
regarding the destination of the exile of Sita, Rama says : — 
arreitr fwq'Erpt 1 


*F<>r the purpose of this article I am using an edition of the 
B-amajana published and printed at the Madras Law Journal Press, 
Madras* 

’ 7-48-4 
7-48-6 
® 7-64-2 

•* 7-64-14 


7-45-17 
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3Trssr4> 

?r#JTr ^ FFTs^r li® 

. G '<i 

This clearly establishes that the Valtniki’s Agrama was 
Oft the banks of the Tamasa river. 

There is more distance between Ayodhya and this river, 
besides that indicated by ^atrughna’s journey. There is 
another trace in i — ^5 — 7 where describing the extent of 
Ayodhya it is said : — 

srnrfTT I ^ jftsRTF^r Kfijfr i 

That is to say the “ Great City ” was spread 

over 48 (or 72) miles and the city was spread over 12 (or 18) 
miles. The word refers to RfTjfl, which was divided 
by big roads, while the rest of the country, the kingdom, 
was not well-partitioned — by T(WT«r — big roads. 

Beyond this was desert (7-45-18) (supra). 

Considering that in ancient times the kingdoms were 
more or less centered in big cities, the small extent of Rama’s 
kingdom is not extra-ordinary. 

Another support to the distance shown above is to be 
found in the description of the route taken by Laksmana 
to reach the Valmiki Agrama from Ayodhya. After 
leaving Ayodhya, he halted for the night on the banks of 
the Gomatl. , 

?irfr wmmfim wrK'flrflT 3n=ar4 1 ® 

and next day, he reached Valralkl’s A§rama which was on 
the other bank. 

« 7-45-X7 
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On his return journey, I.aksmana stopped at the Gomatl 
for the night. 

m rfi i 

srsrr^ srq-iit ?i 5 r id® 

Here %%flr appears to be another name for the 
Gomati, as is indicated by another reading in the foot-note. 
From here iVyodhya was at a distance of half a day’s jour- 
ney. ■ : ■ .... 

fWrs'effefl’ sTf^ i 

ar^'rsfr T^TfFgyr! f'SEjGg^jRrr^gwidi 
, In the second Sarga of the Bala-Kanda, it is mentioned 
th.it the banks of the Tamasa were far away from the Ganges. 

wn cPTOTcfit 

But in order to suit what is stated in the Uttara-Kanda, as 
wil! be shown later, this, Ptfticr: “far away ” in some 
readings, as is stated in the foot-note, has been changed into 
“ not far away from the Ganges.” But 
this is quite unacceptable considering the geographical 
location of the Gomati and the Tamasa within 14 miles to 
the west of Avodhva. 

The Ganges in the following lines must be a general 
term for any river for Sita was misled in making her believe 
that she was being taken to the banks of the Ganges, the 
holiest of the rivers of India. 

Directing Laksmana to exile Sita, Rama says: — 

rfisriTFi^is II 


7-52-1 

7-52-2 

J2 I-Z-5 
la 7-45.17 

7-43-18 
15 7-45-19 
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But this is geographically incompatible with the con- 
tiguous statement of Rama - 

The first surmise that Slta was being misled by the 
mention of the Ganga will be clear from the following: 
Laksmana says to her — 

t jnf^rT: iT^r: I ^ srf^ ii 

C O C, ■ ' 

^frarnTT^rRi^r ^vtr i Jsftsr ^ #l%5ire?rra; fr: ti 

sjTot 3Tivrf5jrfie sRW id? 

This pleased her as is clear from the line — 

^^FqfT'SRigr 

Further . 

^hcTT ?r>firf^T 55rnf g;ir#'Jr ^ i 
arraw^r 'rrrfwifwjfhT ii“ 

Being so near the final act of exiling Sita, which was 
not known to Sita, Laksmana broke down. What was Sita’s 
belief is described in the following stanzas : — 

|traFi% fERw rrr ii^® 

* * . . 

l%!Trfar S^f 5 ?!: ii®® 

Laksmana did not disillusion her, but-— 
tTf r ?f?TnRRTO ?RT%r: ll^® 

It was only when he reached the other bank of the Ganges 
that he broke the disastrous news to her— 

Sis' 

Ifi 

7-46-7 t<,» 9 
7-46-10 
7-46-23 
7-46-26 

21 - 7 - 46-29 

22 7-46-30 
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On his return Journey, as has been shown above, he 
stopped at the Gomati but there is no mention of the Ganges 
(7-41 and 5 2-3 1- 1 respectively). 

It is possible that Gahga and Bhagirathi in (7-47-34) 
and Janhavi in (7-46-34), 

3i#JTT2rR ^F|frcfhoTFUT3rj|2® 

the first in the mouth of Laksmana and the second in that of 
Valmiki, must all refer to the Tamasa, as common nouns, be- 
cause Laksmana says that on the banks of the Janhavi®’ was 
the abode of Valmiki. So also after arriving at the banks 
of the Janhavi it is said — 

Because Rama’s direction to Laksmana is clear enough— 
3TT«i4T 

It is clear that Valmiki’s hermitage was close to the 
Tamasa. This is also supported by the quotations from the 
Bala-Kanda.®^ It may be that the Tamasa was a bigger stream 
in those days than now. 

25 

7.49-9 

2’ 7-47-15 

28 7.4, ;-9 

7-49-24 

31 » 7.45.18 

Vide 1-2-3 ^nrra. 



FULL LIGHT ON THE REAL SITE OF THE 
BHARADVAJA^RAMA* 

(Continued from p. 204) 

Bj R. M. Shastri 

At Srfi’gctverapura 

Dr. Katju has obsen?'ed that Rama travels for two days 
and reaches in the evening of the second day the bank of the 
Ganges. The description and eulogy of the Ganges by Val- 


*Owing to unavoidable circumstances the proofs of the foregone 
portion could not be shown to the author, who now requests his readers 
to make the following corrections therein 

to— comma after ^ Ghosh L12 — commas ‘ CE. ’ 

and ‘ Engineer * ; 1 . 15— substitute ^ in * for ^ the ' ; 1 . 16 — ‘ fathered.' 

(P.190) 1. 1^— comma at the end ; 1. comma before ^ after.^ 

(P.191) I. 5 — ‘ gentlemen I.31 — ^ view-points.-' 

(P. 192) 1.9 — All-India ' ; 1 . 13 — ' before ‘and'; L 21 — comma 
after ‘ which ^ ; remove ‘ ; i. 27 — ‘ all sides ^2) was lodged . . . ' ; 

from the text, 11. 27-28, transpose the reference, 104.29 ; 

Vff/gafe^ 91.29-30.', to make footnote No. 12 in 1 . 35 ; 1 . 33— ‘North- 
Western ' ; 1 . 34 — ‘ Gorresio's.' 

(P.193) 1 . 12 — comma before ‘ below ' ; 1 . 20 — ‘ K.-R.' 

(P. 194) 1 . 8 — ‘ North-Western ' ; 1 . 9— K.-R.' 1 , 29 — ‘ Paramasiya 
Iyer'; 11 . 33-35 — ‘speeches of Pt. JawaharM Nehru and Sri Raja- 
gopalacharya delivered in July, 1939, happening 

(P. 195) 1 . 30 — ‘ the Qila (meaning ‘fort ' ) ’ ; 11 ., 3 and 34 — renumber 
f.n. 12 as 13 ; omit f.n. 13 and read its matter in the text, L 13, as fol- 
lows : ""Bhdratq^ September 2, 1945/. 

(P. 196) 1 . 4— or that of the ' ; 11 . 21 and 24— Confluence * with 
a capital C, and so also 11 . 4, 13, 17, 20 and 33 of p. 197 ; L z6— ‘ ( a 
stream of)^; 1 . 28 — ‘posed But in what sense could the A^rama 

be shifting . . . L 32— ‘VI, xiv. 12).' 1.33—^15 Vide, 

L 34 — comma before ‘ VoL' 

(P. 197) L 12— Patha^ala 1 . 16— newfangled theory.* 

(P. 198) L 3 — insert double inverted commas, “ , before ‘ according * ; 
L xo — ‘mentioned in the Vulgate, IL 31.22 or the JV.fFl.R., 34,16. 
Or, it may be*; omit footnotes 17 and 18, 11 . 32-33 altogether ; 11 . 

14 and 34 — ^re-number f.n. 19 as 17 ; L z^— comma before ‘ or * ; ‘ reply, 
like those quoted 34—" Cf., * with a capital C. 
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miki at this place is exceedingly beautiful, elevating and 
captivating. We are not told about the exact spot where 
Ram Chandraji halts for the night. It is only stated that 
he was on his way to Shringverpur. We are not told as 
to whether this place was on the right or the left bank of 
the Ganges (paragraph 3). And, again, towards the 
close of his article, the learned doctor has written, I have 
said above that the Ramayana does not specifically say where 
coming from Ayodhya Ram Chandraji crossed the Ganges. 
It is only said in passing that he was going towards Shring- 
verpur. According to tradition the modern Singraur, 


(P. 199) re-numbet footnotes 20, 21 and 22 as 18, 19 and 20, and 
so also the corresponding figures on the textual words in 11. 5, 8 and 
9 ; 1 . 8 — read ‘ Further ’ in place of ‘Subsequent ’ ; 1 . 15 — omit the figure 
25 ; read L 21 as follows : ‘ Dandaka forest, ’’ 21 — (Ajodhjakdnda^ ; 
92.3), — ^the reference being to . . ; L 30 — ^add * 19.5 3 ; ’ after ‘iV.lF.R.,* , 

L 31 — add *11.27 I * ‘ 19.11 ; * before ‘ 19.23 ; ’ 1. 32 — add *26.23 ; * 

before and ^53n7;'’ after ‘'30.39’; transpose the last part off.n. 22 
(now 20), the iV.lF.R,, 96.3 = Vulgate^ 84.12/ to the text, 

L 9, before ‘Sumantra’; re-number f.n. 23 as 21 ; omit f.n. 24, the 
contents of which have already been transposed to the text, 1. 21. 

(P.200) 1 . I — * a forester /2 whose ’ ; 1 . 7 — omit * of ’ ; 1 . 8 — * friend 
was well acquainted with. And 13 — insert the figure of 

24 on * nicated ’ ; re-number footnotes 25 and 26 as 22 and 25, as also 
the corresponding figures on the textual words in 11. i and 14 ; omit 
f.n 27 ; add f.n. 23 as follows : ‘ Vulgate^ 84.12 ; iV.lF.R., 96.3 ; Gorre- 
sio's edition, 92.3 ’ ; add f.n. 24 as follows : * Vulgate^ 57.2, and 59.3 = 
JV.IF.R., 63.7-8; see also the commentaries on these passages.’; 
1 . 19 — * senger, whom Rama, too, sent back from Srhgaverapura to 
Ayodhya explicitly^® for Kaikeyl to be convinced of his own sojourn 
in the forest and of Da&ratha’s truthfulness, though entirely against the 
charioteer’s own resolve to accompany and serve Rama all along. 
This is . . . , ’ ; add f.n. 26 as follows : * Vulgate^ 52. 60-62 ; N.IF.R., 
55.23-24.’ ; add f.n. 27 as follows : ^Vulgate^ 52.38-58 ; iV.IF.R,, 55.2-21.’ 

(P.201) 1 . 2 — * Romapada,’ ; 1 . 20 — * Rama’s.’ 

(P.202) 1 . I. — comma between ‘were’ and *in’; L 15 — comma at 
the end ; 11. 16-22 — * queries like * (i) when .... particular occasion,” ; 
1. 26 — shown the place* (omit *in’). 

(P. 203) L 6 — * in the latter (vv. 6 and 29) the boy’s blind . . . ’ ; 
1. 9. — * polymath ’ ; L 12 — transpose the figure of 40 from the head of 
‘Kalidasa* to that of * and ’ ; 1 . 23 — * you ” .^42* ; 1 . 3 1 — add * and * after 
* ; ’ ; 1. 34 — ‘;*read f.n. 43 as follows : ‘ 69. 43-44.’ 

(P. 204) IL 7-8 — * Ram Chaura/ * Ram Ghat,’ etc, 
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zz miles north-west of Allahabad, is the site of the ancient 
Shringverpuf. In the first place it cannot definitely be said 
from the Ramayana that Ram Chandraji ever even reached 
Shringverpur. Then again the modern Singraur is on the 
Allahabad side of the Ganges. The Ramayana would make 
Shringverpur to be on the opposite side of the river. This 
must be so because it is not stated that after crossing the 
Ganges Ram Chandraji ever visited Shringverpur. On the 
contrary the country is referred to as uninhabited dense 
forest. Be that as it may, the distance between the modern 
Singraur and the present day Rajapur is about 40 miles more 
or less. It took Ram Chandraji two days’ travelling to reach 
the confluence from the place where he crossed the Ganges. 
Thirty to 40 miles would be about that distance. It may be 
that in the ancient days the Ganges used to flow in the heart 
of what we call the Doaba tract of the Allahabad district and 
the river has now changed its course in a northerly direction 
with the result that the confluence has also shifted by many 
miles” — (paragraph 13). 

Now, it passes all imagination as to how an author who 
lived at least in the third milenneum before us could have 
told us “ about the exact spot ” of Rama’s halt in terms in- 
telligible to us to-day and especially when his ideal hero, 
Rama, had to pass his 14 years of exile in lonely forests ^ 
and to avoid to visit all human habitations, cities, towns and 
villages, of his times, which, too, have now mostly dis- 
appeared. The very fact that, although Rama has the sight 
of the Ganga in the Vulgate, Canto 50, verse 12, preceding 
the sublime eulogy of the great river (vv. 13-26), yet the 
author refers to his landing on the southern bank as late as 
in Canto 52; vv. 92-93, — all talk of ^fngaverapura having 
come in between these limits covering almost 3 cantos 
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(j'l* of the N.W.R.),— proves beyond any shadow of doubt 
that the town of ^rhgaverapura as well as Rama’s halting 
place (which the tradition comes to our rescue to fix at 
Ramaeaura,— an exact spot) were even then as now situated 
on the left bank or northern side of the Ganga. 

Dr. Katju perhaps did not know that ^rhgaverapura 
has been identified with Singraur by the eminent Archaeolo- 
gist, General Sir Alexander Cunningham,^® and that the 
identification does not rest on bare tradition, which a critic 
like him may find it convenient to lightly dispose of. As 
I have already said, it was no business of Rama to visit any 
towns, even this capital of his devoted and dear friend, Guha, 
' the chief of the Nisadas.^® When the latter said, “You are 
welcome. All this land is yours. l am only your servant : 
you are my master. Govern our kingdom and command us 
as it pleases you. This city is to be treated as your own 
capital, Ayodhya,”^’ Rama had to turn down his proposal, 
saying, “ This is not the time for me to accept anything. You 
ought to know me to be wearing h^/as and rags or barks, eat 
fruits and roots, and observe the Dharma as an ascetic living 
in the forest for 14 years by my father’s command,”^® and 
adding, “ It does not behove me to stay in a man-haunted 
forest. I must dwell in a hermitage, the command being to 
that effect. Therefore, adopting the rule of ascetics for the 
good of my father, Sira and Laksmana, I will assume the 
matted hair before I go away.”*® 

hloreover, Rama’s visit or no visit to the town in ques- 
tion would be quite immaterial to our discussion, for which 
it is sufficient that there was a town named ^rngaverapura 

Archaeological Survey Reports, vol. XL p. 62 and vol. XXI p. ii. 

« N.W'.R. , 51.9 ; 52.3-5 ; 95.7 ; 96.1-3 ; 98.5-7 = Vulgate, 50.33 ; 
51.4-6; 84.6; 84.10-13; 86.5-7. 

N.IV.R., 51. 15-16 and 12 ; Vulgate, 50.38-39 and 36. 

N.W.R., 51.21-22; Vulgate, jo.44-45. 

Vulgate, 52.66-68. 
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which in the absence of a claim from any other place and in 
view of the tradition strengthened by Cunningham’s identi- 
fication must have been modern Singraur, that as the capital 
of Guha’s kingdom it lay on the north side of the Gahga, 
and that Guha met Rama somewhere near it. This is fully 
borne out by the above-quoted words of Guha, vi^., “This 
city is to be treated [by you] as your own capital, Ayodhya,” 
and by certain other passages of the V.-R. describing— -Rama 
to have reached ^rhgaverapura®® in the evening,— Guha 
offering his ‘own house’ll to Bharata to stay for the night, 
the latter having declined to accept the offer, — Bharata 
asking ^atrughna to send for Guha, of course, from 
his house in the city, to which he had gone only a few 
hours back,®®— and Guha, after having audience with 
Bharata, ‘re-entering’®® his capital and calling out his 
men {prati-pravi^ja naganth svajndtm-idam-abravi{) to take 
Bharata and his retinue safely on boats across the Gahga. 
Except the town, the forester king Guha’s territory, 
bounded on the south by the Gahga and the Vatsa 
country, consisted entirely of the forest, which he is 
throughout described to be inhabiting or wandering over.®* 
The existence of a town on the brink of the Gahga 
and amidst an uninhabited dense forest neither involves 
a contradiction nor suggests even a remote possibility of its 
lying to the south of that river. 

Dr. Katju has somehow taken to the fancy that the old 
course of the Gahga lay through the Doaba and the old 
Confluence or the Bharadvaja^rama was at Rajapur (Dist, 
Banda), for Rama spent two days in reaching that A^rama from 

60 N.r.R., 50.16. 

51 N.IV.R., 96.7; Vn/gafe, 84.16. 

60 JV.ir.R., 101.5 ; Vulgate, 89.2; and N.IV.R.,_ 100.30 {Vtsarjz- 
taicapl Guhah sva/fi-Slajata jagflfua duhkhena sahanujivtbhip). 

60 N.W'.R., IOI.I4 (nagarim ) ; Vulgate, 89.8 {nagarant). 

66 N.IV.R., 51.24; 52.6; 96.14 ; 97.X7 ; 98.8 ; 102.2; Vulgate, 51.7; 
85.5 ; 86,1,8. 
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Guha’s temtory, the time being equal to cover the distance 
between ^yhgaverapura and Rajapur. For converting 
his fancy into a fact to be admitted on all hands he has made 
out 2iprma facie case, which I propose to be examined rather 
minutely. His assertion that “modern Singraur is on the 
Allahabad side of the Ganges ” (meaning the south bank 
side) is an open perversion of truth. It is a queer logic to 
first coin or mutilate facts and then to make use of or apply 
these self-coined or mutilated facts in favour of one’s 
own contention. 

From Allahabad Singraur is 22 miles if one goes via 
Phaphamau and Ram Chau ra Road, crossing the Ganga 
at the northern limit of Allahabad ; but if we take to the 
direct route of the south bank of the said river opposite 
Singraur and cross it there, the distance is reduced to about 
1 8 miles only. That the latter exactly was the track of Rama 
and Bharata in their journeys will be seen from the sequel. 

:i<c ^ ^ 

Next, Dr. Katju writes, “ After spending the night on 
what I may call the Ayodhya side bank of the Ganges, he 
crossed it by boat the next morning. Here after alighting 
from the boat Ram Chandraji, Lakshman and Janki had to 
travel on foot. The poet describes the country as a dense 
uninhabited forest. He does not mention any habited loca- 
lities. We are not told of the direction in which the travellers 
were going. It is only stated that they crossed the river to 
the south. After a whole day’s journey the night fell and 
the party stopped under a big tree ” — (paragraph 4). 

Now, that (i) Rama crossed the Ganges ‘ the next morn- 
ing,’ that (2) we are ‘ not told of the direction ’ in which the 
travellers were going, and so on (meaning that the poet gives 
no information whatsoever about the direction of the party’s 
journey beyond the fact of their landing on the ‘ south bank ’ 
after crossing the Ganga in boat), and that (3) after ‘ a whole 
day’s journey ’ the night fell, are observations or assertions 
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entirely opposed to the facts gathered after a search of the 
There would have been no misrepresentation and 
consequently no occasion for contradiction or criticism if 
only the faulty expressions, ‘ next morning,’ ‘ not told,’ and 
‘ after a whole day’s journey,’ were substituted by the accurate 
ones, ‘ next day,’ ‘ vaguely told ’ or ‘ told in uncertain terms 
and ‘ before they could cover any appreciable distance on 
that day.’ For, in fact, (i) Rama’s crossing of the river, 
i.e,, landing on the southern bank, was preceded by his 
numerous other activities extending over several hours, and, 
could have taken place not long before midday, the probable 
time being about ii A.M. ; (2) there are some implications 
and positive indications of the direction the travellers were 
going in, which we can well nigh fix accordingly ; and (3) 
if we mark the details given in theV.-R., it would follow that 
the party on that day, in the time remaining after their fore- 
noon engagements as also the hunt which the two brothers 
devoted themselves to in the afternoon, did not, in any case, 
walk for more than 3 miles or so. It can hardly be called 
a ‘ journey,’ muchless ‘ a whole day’s journey.’ The follow- 
ing detailed deliberation shall establish the truth of these 
remarks and give a total lie to the above statements of our 
respected leader. Dr. Katju : — 

‘ Next morning,’ according to English usage, should, 
if used not vaguely but definitely, mean either, in general, 
the hours of the next day beginning after the zero hour at 
12 p.m. (midnight) and ending before the forenoon or, in 
particular, the ‘ morning-watch ’ between 4 and 8 a.m. 
The expression can hardly or very loosely denote the last 
anfe meridiem hour or hours immediately preceding noon, 
for which the term ‘ forenoon ’ is in vogue. Now, accord- 
ing to the V.-R., Rama went into exile after the lapse of 
the Sisirt^ (i.e., during the V'asanta season, according to 

IV.r.R.,60.- 7 ; Vulgate, 56.6. 
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Govindaraja), in the month of Cattra^^ on the day when 
the moon entered the Pusya constellation.®’ The last de- 
tail refers itself to the bright fortnight {Sukla-paksd). But 
as regards the bright fortnight of any particular month 
the North and South Indian calendars have the difference 
of full one month, the dark fortnight {Krsna-paksa) 
of the month being identical in both cases. So, Caitra-Sakla 
of the Southerners is really Phdlgma-Sukla of the North 
Indians. Thus, Rama left Ayodhya in the Pusya naksatra, 
occurring either on the 9th-ioth of our North Indian Caitra- 

or 27 days earlier, if the South Indian Calendar were 
followed, i.e., about the 13th of our Phdlgma-Sukla. In the 
first case the Sun rose 5.45 to 6.6-7 A.M. and in the second at 
6 to 6.12 A.M. on the third day of Rama’s leaving Ayodhya, 
i.e., on the day Rama had to cross the Gahga at ^rhgavera- 
pura. Let us take the average time of the Sun-rise to be 
about 6 A.M. for the rough calculation of the actual hour 
of Rama’s crossing of the Ganga. 

During his journey up to Citrakuta, Rama is seen gener- 
ally getting up at dawn, saying his prayers at daybreak and 
leaving his halting place after the Sun-rise.®® From his first 
halt, alone, Rama had to start in the last part of the night, 
lest the devoted people of Ayodhya might further accompany 
him.®® The day broke only on his way, when he performed 
his Sandhyd ; and when' the Sun had risen {ahhyudite ravau) 
he mounted the chariot and set out.®® In the third halt under 
a large vata near the lotus-lake named Sudar^ana in the 

N.W.R., 5.4 ; Vulgafe, 3.4. » 

N.W.R., 5.26; 6.2, 19-20, 31; 9.7; 10.4; 13.39-40; 19.38-40; 
z^.zi-z} — Vaigafe, 3.40; 4.2, 21-22, 33; 7.11 ; 8.9; 11.25-29; 18.35- 
38 ; 26.22-23 j Rama’s Tilaka on the Vulgate, 116.2. 

JV.IF.R., 53.1-2; 58.1, 37; 59.2; 60.1-4; —Vulgate, 

52. 1-2 ; 54.1, 36, 38 ; 55.1 ; 56.1-4; 86.23-24. 

N.IV.R. , 47. 1-2; 48. 2-8, II, 15-20, 26-31; ^0.1 Vulgate, 

45.1-2; 46.2, 10, 13, 17-21, 30-39; 49.1, 

«<> JV.ir.R., 50.1-2 ; Vulgate, e^. x-z. 
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forestsi ‘ not very far ’ from Sfngaverapura on their way to 
the Bharadvajagrama, the patty left their resting place when 
it was clear sun-shine (vimctle’bhyudite surye tasmad vdsdt 
pratasthire).^'^ At Sfngaverapura itself, i.e., in the se- 
cond halt, when the night was over and it was day-break, 
Rama addressed Laksmaiia, saying, “ It is now the time of the 
Sun-rise, the goddess Night has gone away” {Bhdskarodaja- 
kaMjaffi gatd bhagavatl nisd), whereupon the latter called in 
Guha and Sumantra.®^ We find almost the same thing when 
Bharata with his army goes in quest of Rama. After passing 
his night on the left (/.<?., north) bank of the Gaiiga at Sriiga- 
verapura, Bharata got up at dawn and woke up Satrughna, 
saying, “ OSatrughna, get up : the night is over : see the Sun 
rising so as to make the lotuses open : get Guha, the king of 
Sfngaverapura, fetched soon, and he will take this army 
across the river.”®* 

In case of Rama’s hour of leaving his halting place at 
Sfngaverapura, further light is thrown by Guha reporting 
to Bharata that in the morning, when the Sun had risen, he 
got the riaatted hair prepared [by Rama], and thereafter he 
comfortably took them across to the other bank of the Bha- 
girathi {prabbdfe^ bijymiiie surye kdrayltvd jatds-tatah : asmin 
Bhdgiratbi-ftre sukbath santdrituu maya).^^ The V'ulgate^^ reads 
the report as follows : “ In the morning, when there was 
clear sun-shine, I got the matted hair prepared [for the 
brothers] and took both comfortably across the yonder bank 
of the Bhagirathi {prubbdfe vimale surye kdrctyitvd jatd ubhau : 
asmin . . . mayd).’"’ These words require no comment and 
very clearly indicate the time when the preparation of the 
iafds could have been commenced. 

Taking a stock of all the incidents described by Valmiki 
before and after the preparation of thtjafds until the party 

JV.ir.R., 56.30-35. N.ir.Jl., 58.1; VulgaU, 54.1. 

N.KoR., 53. 1-4; Vulgate, 52.1-4- 

N.IP'.R., 101.1-3; Vu/gate, 89. 1-2. 

N.IV.R., 98.26-27. 86.24. 

F. 26 
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landed on the southern bank, we may easily fix the probab le 
hour of their river-crossing. The present topic covers 
127 verses of Cantos 53-56 of the N.IF’.R. or 102 verses of 
the unusually big Canto 52 of the Vulgate. Thus 

Just at the Sun-rise time, which we have taken to be 
about 6 A.M., Rama sounded Laksmana, who called in Guha 
and Sumantra, the charioteer. Then, Guha asked his minister 
or men to bring the best boat and it was brought.®^ It should 
not be forgotten that the Ingudi tree of Rama’s resting place, 
though according to the AhIF.R., 51.5, ‘not very farfrom the 
river’ {cividUre hyajarlt nadjdh) must have been beyond the 
highest flood-mark of the rains ; and, therefore, about an 
hour would be required for Laksmana to call in Guha, for 
the latter to summon his assistants, and, according to JNT.IF.R., 
53.6, for them to come, go over to the ferry, take out the 
boat and bring it to a proper place and return to Guha to 
inform him that it was ready {tadi nVamya samadedatfi sanni- 
vrlya gam mabdn : upohja ndvcali rucirdm Guhdja prciljavedayai). 
Thus, it ought to be about 7 A.M. before any other thing 
could be done. 

Then, Guha reported to Rama that the boat was ready 
and the two brothers, fixing their quivers and swords on their 
persons, walked together with Sita towards the river.®® But 
just when they were starting, Sumantra humbly turned 
to Rama®® and engaged him in a rather long parting and 
pathetic discourse (covering 80 verses of Cantos 53-55 of 
the N.U''.R. = vv. 12-64 of the Vulgate), persisting on to take 
the latter back to Ayodhya or himself to accompany the 
party to the forests.'^® Then, the contents of Canto 54 of the 
N.IV.R., which is entirely missmg from the Vulgate, tanta- 
mount to Laksmana’s outburst^^ and Rama’s pacificatory 

53.5-6 = 52.5-7. 53-7-8 = 528-11. 

«» 53.9 = 52.15. 53'io — 55.21 = 52.12-58. 

Briefly repotted by Sumantra at Ayodhya, in the Vulgate, 
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appeal, both serving as their respective messages, would 
require some additional time. Then, Rama explained to 
Sumantra the various reasons for which it was proper for 
the latter to return to Ayodhy a and not to accompany the 
former any further.’s Jr, its natural course this big con- 
versation would practically require about an hour more ; 
and it means not less than 8 A.M. already so far. 

Then, Rama asked Guha to fetch the banian-gum,'^® with 
which Rama (a prince having no practice like that of a pro- 
fessional or even an amateur) prepared the matted hair not 
only for himself but for Laksmana as well, and then both 
assumed the full dress and form of herraits.'^^ Thus, Guha, 
at about 8 A.M., went to bring the banyan-gum [in sufficient 
quantity] and should have returned after some time, which 
coupled with that required for the y’tf/J-making for the bro- 
thers on the part of Rama and for affixing the matted hair 
and other things that changed the princes into hermits on 
their persons should moderately come to about two hours. 
So it was about lo A.M. already before they could go to or 
leave for the actual river bank. 

Then, Rama, exhorting Guha about the state-craft,'^^® 
went together with Laksmana and Sita to the river, where 
he foiind the boat and asked Laksmana to get himself and 
Sita into it in no hot haste.'^® He did accordingly and Rama 
followed them.'^'^ While still on the northern bank in the boat, 
Rama made the japa of {i.e., repeated, ordinarily not less than 
io8 times,) some particular Vcdic mantra or’® presumably 
mantras, and all the three, sipping water, offered their 
obeisance to the sacred river.'’® Then, Rama took leave of 
Sumantra as well as Guha and his ministers, who were all 

55.22-26 = 52.59-64. ” 56.1-2 = 52.65-68. 

56.3-5 = 52.69-71. 56.6 == 52.72. 

56. 4-5 and 7-9 =52. 73-75. 56.10-11 = 52-76-77- 

According to the commentators, Sukla Yajurveda-Samhita, 21.6, 
but presumably also 21.7. The former is a tristubh and the latter a 
gajatri, both amounting together to 70 syllables. 

52 - 78 - 79 - 
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left on the northern bank, and asked the boatmen to row.®® 
Reaching in the middle of the stream, Sita offered her own 
prayer, promising to worship the sacred river and other 
deities on the banks after the safe return of Rama.^® And 
no sooner had she finished than did she speedily reach the 
southern bank.®® These last things also mean not less than an 
hour. 

Thus, the party crossed, i.e., alighted on the southern 
bank of the Gahga almost in the noon, and not before 1 1 A.M. 
in any case. It is, therefore, wrong to say that they did so 
“ next morning.” 

■ 

4. From Srfi^tWirapura to Pu/)'aga 

The princes reaching the south bank left the boat and 
offered their obeisance to the Ganga with full concentration®®. 
The soil on which Rama landed just after crossing the 
Ganga represented a tract of the Vatsa-deSa (Vatsdn), 
which the poet describes as prosperous or flourishing 
{samrddhan)^ happy (ff/uditan) and having successive stretches 
of fruitful crops (Jubba-sasya-mdUnaFf^ , a clear antithesis of 
the forth-coming ‘ uninhabited dense forest.’ 

But before they should move further, Rama struck a 
note of caution and asked Laksmana to be vigilant foi; the 
safety and protection of the party whether they were in the 
inhabited or uninhabited country (sa-jane vi-jane’pi va), in- 
forming him that Sita, who that very day was going to enter 
the rough forest devoid of human beings, fields and groves, 
would immediately be acquainted with the pain of forest- 
dwelling®®.' Upon this Laksmana led and Rama followed 

56.12 = 52-80. 

56.13-20 = 52.81-91. 

56.21 = 52.92. 

®® Vulgate, 52.93 and N.W.lL., 56.24. 

®^ Sa loka-pala-prat’ma-prabhavas-tJrtva mahatma varado mabd-nadm : 
tat ah samrddhancchubha-sasya-malinab k^anena Vatsan muditan-upagamat . — 

®® Ibid., 93-98. 
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SM and thus they weat 01186. Poor Sumantra having fixed 
his constant gaze at Rama, who was now on the other (south) 
bank o£ the Gahga, with his sight no more helping him on 
account of the [growing] length of the distance, shed tears 
in affliction. 87 There {i.e., while still in the Vatsa country,— 
so also the commentary '■Siromani’) the two brothers killed 
the four large sacrificial animals, and taking their holy part 
(fit for the evening offering), while themselves being hungry, 
they rushed in time for their [nocturnal] stay to the large 
ol njagrodba {i.e., vata ot banyan)®^ [which from their 
hunting area situated in the prosperous, happy and rich- 
in-crops country-side of the Vatsadega they must have spotted 
as an outstanding feature] of the desolate big forest®® referred 
to already by Rama as being devoid of fields and groves. 

Thus, we see that the party were occupied, in the 
forenoon, with the river-crossihg, etc., and, in the after-noon, 
solely with the hunting business and did not cover much 
ground in their Frayaga-ward journey for ■want of time as 
well as energy, having taken nothing but water®^ for these 
three days and two nights. 

Topographical considerations, too, lead us to the same 
conclusion. Sumantra standing on the prominent north 
bank saw the three travellers going a little distance in the 
Vatsa country ; and just after he became helpless to see them 
any more the brothers were engaged in hunting. During 
the hunt, too, they could not have gone far away consequently 
leaving Sita alone or behind at some distance from them- 
selves. Thus, their hunting area could not be tnuch more 
than about a mile or so both from Sumantra in the West- 

Ibld,^ 99. 
lbld,» 100. 

Ibld.^ 102. 

8® Vulgate^ 53.33. 

Ibid.^ 35* 

48.8; 51.26; 99.19-22; Vulgate, 46.10; 50.49; 87.1B- 
19; cf. also the 56.38*. 
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North as well as the large vata ttct in the adjoining big forest 
to the East. Therefore, the whole space covered by the 
party on the day in question can fairly be measured with the 
above chain of reasoning to have been two to three miles 
only. Similarly, we may infer that Rama did not go into 
the interior of the Vatsa country further than its border he 
had unavoidably to pass through in order to penetrate the 
great forest leading to Prayaga, there being no other way 
from Sfhgaverapura south ferry. This also proves the 
futility of the surmise that Prayaga or the sacred Confluence 
was situated somewhere near Rajapur in the Banda district. 
For in that case Rama’s whole way from ^fngaverapura to 
Prayaga must have lain entirely through the Vatsa country 
rich in successive fields of crops and happy populace instead 
of the big rough forest devoid of human beings, fields and 
groves, as admitted by the narrative of Valmiki and borne 
out by Dr. Katju. 

It is idle to expect of the party, bound by nature of its 
mission to travel over and stay at lonely and uninhabited 
places only, to have come across “ any habited (!) localities ” 
or to expect of Valmiki to describe such localities irrelevant- 
ly at any length. We have already seen how Rama in his 
meeting with Guha gave clear expression to his vow of 
avoiding ail associations opposed to strict hermit life. The 
same spirit is running over to Vulgate, 52.98 and 54.24-26, 
and with a greater emphasis to the latter passage, where 
Rama gives his grounds to reject the first offer or proposal 
from even such a great and holy personage as the Sage 
Bharadvaja aiad to give preference to the latter’s second 
suggestion favouring residence in Citrakuta. For the same 
reason Rama did not go over to Sugriva’s city.®^ Thus, 
the travels of Rama, who so scrupulously observed the rule 
obtaining among ascetics and avoided to pass through 
or visit any human habitations, should naturally have led 


** Ki^kindha-kanda, 26.9-10. 
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through uninhabited forests and on rather unfrequented path- 
ways. The significant adjectives of the Vatsa-de^a leave no 
room for the existence or inclusion of any “ dense uninha- 
bited forest ” in it. Vatsa-deSa had, in later (/.^., post- 
'Kamdjana) t\Tas.%, its capital at KauSambi (modern Kosam). 
And, from Rama’s landing place on the southern bank of 
the Gahga at ^rngaverapura right up to Mahewa Ghat 
on the northern bank of the Yamuna opposite to Rajapur, 
the whole of the present Doaba to the West of the land 
between Singraur in the North and Sarai Aqil in the South — 
comprising the present parganas of Chail, Karari, and 
Atharban (and perhaps also Kara, which according to an 
I ith century inscription was under the Kausamba-mandala®®) 
— constituted the Vatsa-deSa. From this Consideration it 
also follows that the party could never have travelled in 
the southern or south-western direction, in which Rajapur 
lies from the l^irngaverapura ferry, and so the Confluence 
could not be situated at or near about Rajapur (District 
Banda). 

Govindaraja, the reputed Ramanujiya commentator 
of the V.-R., has incidentally made a wrong statement as 
follows : — 

“ The reading Matsjm in place of Vatsdn is due to the 
scribe’s mistake. For the position of the countries is like 
this. Vatsa-dega is the province (prade^a) of Prayaga, 
between the Gahga and Yamuna {Gafigd-Yan?major-madJye 
Rraydga-prcideio Vatsa-dedah). To its west is Paficala. ^urar 
sena-de^a is on the south bank of the Yamuna. To its West 
is the Matsya-de^a^^. 

JKAS, I9Z7, p. 694. Besides the Province or Division {mandala) 
of Kau^ambi, the district (Pattala) of Kaulambl, also occurs in 
another inscription {JRAiS, 1927. P- 696). recor^ng the building of 
a temple of Siddhe^vara (Mahadeva) by a certain Srivastavya Thakkura 
in the village of Mevahada (modern Meohad) in the district of Kau^atnbi, 
at 7 miles from Kosani. The inscription is dated Sariivat 1245, i.e., 
1188 A.C. 

On the Vulgate^ 52.101. 
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“ [They went on seeing the beautiful] parts of the 
conntty i.e., the parts included in the Vatsa-dega 

{Vatsadei-dvmtara-de^dn).’'’^^ 

. Govindaraja was a South Indian and as such he has only 
pleaded his ignorance of the North-Indian Geography of 
ancient times. In the age of the Ramayana (i.e., in the hoary 
times Valmiki has portrayed), Prayaga represented no towns, 
no villages and no cultivated land in the fiscal sense, for 
which it should have formed part of the Vatsa-dega or, 
for a matter of that, of any other political province or state. 
As will be shown in the following pages, its major part 
consisted of a great forest. This is also admitted by F.E. 
Pargiter, who has written as follows : — 

“ Prayaga is described in a great forest.®® 

“ It will be seen that, according to the Ramayana, 
sacred Prayaga (Allahabad) was only a clearing in a forest 
which covered the end of the Ganges and Jumna doab 
and the tract southward, while north of it was planted a 
Nishada Kingdom with its capital at ^fingaverapura on the 
Ganges.®'^ 

“ He crossed the Ganges at Sringaverapura by boat, 
and entered the forest on the other side. Journeying through 
the forest they reached Prayaga next day, and Bharadvaja’s 
hermitage there. More particulars are given of this part of 
the country in connection with Bharata’s quest of Rama. 
King Guha ferried Bharata and his troops across in boats. 
The forest is described as scarcely penetrable, and even 
scarce of water for a large body of men. It appears to have 
been called Prayaga Forest.®® 

“ Bharadvaja’s hermitage at Pray%a is described as a 
clearing in the forest about a “.Kroga” in extent.®® 

Do, 54.2-3, 

Andefil Indim HhloHcai TradUJon^ p. 276. 

JRASy 1894, Geography of Rdm/s RLxik^ p, 233, 

Ibid,^ p. 237, 
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“ the fact remains clear (p.239) that the her- 

mitage site was but a small cleared spot with the forest all 
round. From Bharadvaja’s hermitage Rama crossed the 
Yamuna, and went to Mount Citrakuta. To cross that river 
he used a raft. This is noteworthy, for we have seen there 
were plenty of boats at ^jringaverapura, and it offers a further 
indication how completely Prayaga must have been shut 
off by forest from the common resources of civilizatioM®®. 

“ About a Kro^a across the Yamuna Rama entered a 
forest which appears to be called “ Nila.”^®^ 

“ The forest of Citra-kuta does not appear to have been 
isolated. The narrative suggests that the Nila forest joined 
the forest on this hill, and the short distance indicates that 
there could have been no large tract of inhabited country 
there. We have found that a real forest existed in the 
doab between ^fingaverapura and Prayaga, where also 
there was no room for much cultivated land . . . These 
facts may justly be placed together, and they show that forests 
practically continuous extended from Citra-kuta, across the 
Jumna, over and around the south end of the doab, and 
crossing the Ganges ended in a forest that divided the realms 
of Ayodhya and Ka^i (Benares). 

Thus? it will be clear that, besides the land between 
the Confluence and the Bharadvaja^rama and between the 
latter and the vast Prayaga Forest, Prayaga comprised mainly 
the last-named part known as Pray^a-vana^®®, which, as will 
be seen in the sequel, was a penance-grove {tapo-vana). 
There is a clear mention in the K.-R. of the extent of the 
land coming under Prayaga or Bharadvaja’s recluse juris- 

100 Ibid., p. 239. 

Ibid., p. 240. 

1®® Ibid., p. 241. 

103 N.W.R., 58.5-8 to be read with. 22-23 J 63.3 ; 101.27 ; 102.4-6, 
14, 18-23 ; 104.50 ; Vulgate, 54. 52-8 and 22 to be read with 32, 34; 
59.3 ; 89.21 ; 91.48. 
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diction. The poet, in course of describing the entertainment 
of Bharata and his army by Bharadvaja, says that the land 
all around extending up to 5 yojanas (i.e., 20 kroSas or 
about 45 miles) turned into a sodded leveB®^ resembling a 
vast gemmed pavement {habhuva hi samd hhumih samantdt 
panca-jojand : iddvakir-hahuhhii-channd mk-vaidurja-sannibhaih). 
The NW tt2.dLS su-samd and pdnea-yojanam in place 
oi hi samd &nd pdnca-joJand of the meaning that 

for 5 jojanas 2\l around the land became well-levelled and 
covered with innumerable turfs resembling the bluish 
green Vaidurja gems. But there is no difference between 
these versions on the point of the extent of yojanas dSi 
around. And this is in perfect agreement with what we find 
in the Puranas, that the Prayaga Mandala extends over 
5 yojanas (Pancayojana-vistirmth ’Praydgasya tu mandakm)}-^^ 
Over this vast area the human habitations, if any, were 
represented only by the inmates of the penance-grove 
(japovand), who shared it in common ivanadz sddhdranadz 
htdazd tapovana-nivdsindm)?-^^ This great forest of Prayaga, 
too, is called by the poet as an ddrama-paddP^ , which Principal 
V. S. Apte in his Practical Sanskrit English Dictionary has 
translated as ‘a hermitage (including the surrounding grounds), 
a penance forest.’ And as such it has been di^inguished 
from the d drama (hermitage) proper of the great Sage 
Bharadvaja extending over a krofa OtAj It was this whole 
vast area of 5 yojanas between the Gahga and Yamuna which 
the Puranic accounts have called the Altar of Prajapati 
{Vedir-esd PrajdpateB), the Field of Prajapati {Prajdpateh 
Ksetradz) and the Land of the Divine Sacrifice (Devdnddz 


104 Vulgate^ 91.29; JV.IF.R., 104.29. 

^05 Matsya, 108.9 and 111.8 ; Padma, Adlkhanda, 45.8 and 48.10. 
JV.ir.R., 58.23. 

JV.ir.R., 102.18-19. 
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yajana-hhumih)}^ 'iz meant by the word “ Prayaga,” 
the vast area of the primal sacrifice, now reduced 
to its easternmost extremity. 

Politically, however, bounded though as it was by the 
three ancient kingdoms of Ayodhya in the North, Ka^i 
in the East, and Vatsa in the West, the whole vast area of 
“ Prayaga ” was practically a “ No-Man’s Land.” The 
'K.dmayana and the Mahdbhdrata furnish us with the proof 
of its being associated with the first-named two states rather 
than the last one. The kings of Mithila, Ka^i, Kekaya, 
Anga, Ko^ala and Magadha, who were either related to or 
on friendly terms with the house of Ayodhya, as well as 
the dependent Eastern, Northern, Western, Southern, 
Mleccha, Yavana, ^aka and Hill-Frontier kings find their 
mention in the Kdmdyam. But any king of Vatsa is not 
similarly mentioned in it. On the other hand, the Mahd- 
bhdrata^^^ describes how Vitahavya, the Haihaya king of 
Vatsa-de^a became a Brahmarsi, seeking refuge in the Bhar- 
gava^rama that belonged to Bhfgu and his descendants. 
Divodasa, the king of Ka^i, fled after sustaining a crushing 
defeat from the Haihayas of Vatsa and sought shelter at the 
hermitage of Bharadvaja. Bharadvaja performed the Vutresti 
sacrifice for Divodasa, who, as its result, had a wonderful 
son, Pratardana. Already equipped with the Veda, Science 
of Archery, and Yoga by the special favour of Bha- 
radvaja, Pratardana killed all the royal descendants of the 
Vatsa king, Vitahavya, who fled to the Bhargavagrama, 
embraced Brahmanahood and became a Brahmarsi. Bharad- 
vaja, accompanying his preceptor Valmiki to the bank of the 
river Tamasa, the scene of the lamentable death of the 
Kraufica bird, is also associated with the origin of the Kdmd- 


Matsya-purana, 104.5 ; 108.9 ; 110.4-8; Padma-p., Adtkhanda, 
41*4-5 . 45.8 ; 47.4-8 ; Mahahhdratay Vanaparvan^ 83.73-82. 

Anuidsanaparvan^ ch. 8* 


jam?-'^^ Bharadvaj a’ s great interest in the Aybdhya house, 
which was on excellent terms with the Ka^i house, the 
enemy of the Vatsa kings, to whose relation with the former 
house the bears to testimony, need not be re- 

counted here. If we compare and connect together the 
accounts of the origin of the Medical Science as found in the 
Garaka^^^ and SuSruta traditions, we may find a further con- 
nection between the royal house of Ka^i and Bharadvaja. 
So Kagi and Vatsa were protdges of the Bharadvaja^rama 
and the BhargavaSrama respectively, and the two A.sramas 
had a sort of rivalry on account of their divided sympathies 
with the two royal houses. Thus, the Bharadvaja^rama 
could have nothing in common with the Vatsa-dega, and 
the whole country, land or forest of Prayaga connected 
with Bharadvaja must have been independent of and separate 
from the Vatsade^a. 

Therefore, Vatsa-dega as a political unit must-have had 
its hands off the spiritual jurisdiction of Bharadvaja over 
the whole of ancient Prayaga, the vast area of primal sacrifice, 
lying between the ‘renowned sacred Confluence^^^ of the 
Ganga and Yamuna’ in the East and the westernmost point 
of the great penance forest^^^ of Prayaga extending up to 
the vicinity of ^yngaverapura and touching on the small 
strip of the Vatsadega in the West. 

In the beginning of the present section I have summarised 
the last portion of Canto 52 of the Vulgata version of the 
V.-R., Ayodhyakanda. We have also referred to the end 
of Canto 5 3 in connection with the large nyagrodha {yatd) tree 
in the solitary big forest under which the party had to spend 
their third night from Ayodhya on their way from 5 fnga- 

Balakanda, Canto 2. 

Sutra-stham, chapter 1,00 4-40 ; Prakarana i, w. 

N.W.R., 58.22; VfilgaU, 54.22. 

114 jV.IF.R., 58.23; 101.27; 102.4, C 18 — 22. 
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verapui-a to the Bharadvajagrama. The first verse of that 
Canto 5 3) records that reaching that tree [in time, as wc 
know from 52.102] Rama performed his Sandhyd there- 
after he conversed with Laksmana. The c6nversation 
(vv.2— 32) was about their present night being the first 
one outside human abode and about the reaction of his 
exile on himself and his kith and kin at Ayodhya. There- 
after they went to sleep. This marks the end of the 53rd 
Canto as well as their third day activities. Thus, the 
Vulgate does not suggest any journey worth the name on 
their part on the day they crossed the Gahga. 

In the corresponding Canto 56 of the N. IF. R., however, 
we have some more interesting and informing matter which 
is missing from the Vulgate. When the boat had started 
from the northern bank, Guha and the charioteer (Suman- 
tra) who w'ere standing there burst into tears at the sight of 
the two brothers, Rama and Laksmana (v. 22). The boat, 
pushed on by force of the wind and urged by power of the 
[boatmen’s] arms, taking both the princes, came to the other 
side \i.e., southern bank). Reaching the bank the two 
heroes, best of men, left the boat and with full concentration 
or devotion prostrated themselves before the Gahga (23-24), 
Thereafter, Rama, accompanied by his wife and Laksmana, 
started. Just then, the wise and long-armed Rama, deter- 
mined for the forest-abode, said to Laksmana, “ O son of 
Sumitra, g<i ahead [of us ], let Sfta follow thee, [and] I will 
follow from behind, protecting thee as well as Sita. Today, 
for the first time, Sita will experience the pain of forest- 
dwelling and have to face the roar of lions, tigers and 
boars ” (25-28). This matter is the same as of the Vulgate, 
52.93-97. 

Hereafter the N.F'.R. is less reticent and more lucid 
than the Vulgate and suggests the direction in which they 
were to travel by mentioning the other direction as follows : 
“ Both of them bow in hand went on, along with Sita, 
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to that forest, avoiding to look (or, not looking in the direction 
in which Sumantra stood ” Guha and Sumantra, knowing 
the brother princes to have gone out of sight, returned full 
of [pathetic] affection [Thereafter] both [the princes] 
plunged into that forest rendered resonant by various 
[types of] birds and abounding in numerous blossoming 
tree.^^'^ 

The two brothers had not gone far {aduram-atha giitva) 
when they halted under a banyan tree abounding in hundreds 
of rooting branches. There, sitting at ease, they saw, not 
very far {nd’tidure), a lotus lake (or tank or pond), ‘ Sudar- 
gana’ by name, full of lotuses, covered over by swans and 
ducks, and adorned with ruddy geese.^^® Showing it to Sita 
and Laksmana, Rama selected this place for the party to 
stay for the night; and all the three, after the last three days, 
subsisted on lotus stalks and passed the night under the 
banyan tree.^^® Then, Sumantra together with Guha, 
‘ seeing Rama going on constantly, had his sight blocked 
by the increasing length of the distance’ and shed tears, 

' with his soul distressed heavily.^®® ' 

The next Canto (/.<?., 57), like the 53rd of the Vulgate, 
reports that coming to that banyan tree Rama performed 
his evening Sandlyd and conversed, with Laksmana on their 
present night to be the first one like that of strict her mi ts 
cut off from their kinsmen and friends, and, with Sita as 
well on the twofold reaction of his banishment. Thus, 
Canto 57 and the third day activities of the party come to a 
close. 


115 N . W . R ., 56. 28-29. 
11® Ibid ., 29-30. 

11 ’ Ibid ., 30-31. 

11® Ibid ., 31-33. 

11® Ibid ., 34-38. 
i®» Ibid ., 39. 
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From this versioni^i it is clearer still that the forest was 
not very far from the place whence Sumantra and Guha 
were looking at the party going on. Similarly, they reached 
the banyan tree in that forest ‘ without going far ’ {aditram- 
atha gatvd), and the lake ‘ Sudargana,’ too, was situated 
therein ‘not very far’ (nd’H-dwe) from the said tree. In 
fact, the lake was so very near the tree that Laksmana is des- 
cribed to have soon descended down the former and plucked 
off and presented to Sita lotuses with their stalks.^^^ 

Thus, it is now an established fact that, the party 
made practically no or very little Prayaga-ward journey 
on the Gahga-crossing day, and that its major part was to be 
made on the following day. 

We have already shown why “ the direction in which 
the travellers were going ” from ^rngaverapura south bank 
could not possibly be the South or South-west. But this, 
it may be argued, is merely a negative conclusion and so Dr. 
Katju’s observation, We are not told of the direction,” 

etc., remains uncontradicted. To this we may reply that 
our inference yields a positive conclusion as well. More- 
over, the T/'.-R. furnishes us with very definite and valuable 
information throwing a flood of light on this point. And 
lastly, the indication of the direction in which they were 
travelling, though given somewhat vaguely in that great 
work, is not wanting altogether as supposed by Dr. Katju. 

Now, in order to laiow the exact direction in which the 
travellers were going, if we pay a little attention to the men- 
tion of the other ‘direction’ in the passage quoted above,i23 
we must at once dismiss the North from which they had 
already come and crossed the Ganga so that they arrived 


IMd ^ 28“50, 

3-23 36-37. 

^23 Jhid., 28 - 29 , 
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at the southern bank^^* of that river. We have already eli- 
minated the South or South-west. That direction would 
be irrelevant also because it would be just opposite to the 
‘direction’ or spot of Sumantra who would see the brothers 
going on their way with their backs turned upon himself. 
There w'ould be no necessity for the. poet to say that “ they 
went on, avoiding to look in the direction in which Sumantra 
stood,” as Sumantra would not be automatically or by any 
stretch coming in the range of their sight, which they are 
meant to have strenuously avoided to cast at him. And, 
of course, Rama’s exalted character and exclusive devotion 
to his present mission or singleness of purpose with which 
he had already left his all other nears and dears, which fact 
the poet seems to be specially emphasising would absolutely 
leave no room for the alternative of their repeatedly, 
or even once, turning back and looking behind, to obviate 
which the poet might be said to have used the words quoted 
above. The West, too, is out of question, as it would lead 
them towards the present Kara-Manikpur and never towards 
Prayaga or the Confluence, even if the latter were at Rajapur 
(which is to the South-Southwest of Singraur), more espe- 
cially because no bend or change of direction in course 
of their Prayagaward journey is ever suggested by the poet. 
Therefore, the only remaining and possible direction is the 
East, almost parallel to the course of the Gahga for a con- 
' siderable distance from ^rngaverapura to the Bharadvaja- 
^rama or the Confluence at Allahabad. 

The direction is covertly pointed out once again. When 
Rama was [still seen] on the south bank, Guha, being severely 
afflicted with pain, talked with Sumantra for a long time 
(/.S'.,— as long as it took Rama to go out of the range of his 


181 Vulgate , 52. 92-93 ; N . JV . R ., 56. 21-22. 

185 NJV.R., Cantos 61-63 = Vulg/ite, Cantos 37-59. 
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sight — -according to the commentaries) and went home 
(when Rama, of course, throughout' going on along the 
southern bank, could not be seen any more)d-® The 
party’s going to and staying with or reception by Bharad- 
vaja at Prayaga up to their leaving for the mountain, i.e., 
Citrakuta, was observed [and communicated to their kin g, 
Guha] by those {i.e., spies] who dwelt there i.e., at ^rhgavera- 
pura [and had closely followed Rama up to the hermitage 
of BharadvajajP^'^ Then, taking leave [of Guha and] yoking 
his horses to the car, Sumantra, having a deeply sad heart, 
went back to the city of Ayodhya itselfP^® The distressed 
charioteer reached Ayodhya, when the day was over,^^® or, 
according to Rama’s Tilaka, in the evening on the second 
day [after his return from Sriigaverapura], or, according to 
Govindaraja’s Bhfisam, in the evening on the third day 
[explained also as ‘ in the evening forming the third part 
of the day’] 4 ®® He communicated to King Da^aratha the 
exact message of RamaP®^ 

At the bidding of the King, Sumantra further told him, 
“ Both the heroes, O King, fastening jatds [to their heads] 
and wearing rags and barks of trees, have, after crossing 
the Gahga, gone ‘facing’ [i.e., in the direction of] Prayaga. 
Laksmana goes in front, Janaka’s daughter in the middle, 
and Rama, guarding [both] goes in the rear. Seeing them 
going in that manner, I have had to return helplessly (i.e., 
owing to their having gone out of my sight). Then, when 
I was returning, my horses, full of tears, constantly gazed at 
Rama, kept neighing and cried out loudly. Then, O King, 


Vulgate, 57.1. 

Ibid., 2.. 

Ibid., 3. 

129 N.W.R., 6V.4. 

199 Vulgate, 57.5. 

131 N.r.R., 61.24; Vulgate, 

F. 28 
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having folded my hands to both the princes, I hastened to 
you, realising the graveness of your situation. And I stayed 
there {Le., at ^fhgaverapura) for a whole day {Vulgate, 
‘for a number of days,’) with Guha, in the 'hope that 
Rama might probably call me again [through Guha’s 
emissaries] 

According to the above account in the poet’s own words, 
Rama was still on the ‘ southern hank ’ when Guha and 
Sumantra went back to ^rhgaverapura. Was Rama, then, 
standing or sitting at the very place where he alighted from 
the boat ? No. We have been already told that the princes 
after alighting on the southern bank, at once commenced 
marching on foot towards the forest lying on their way that 
led to Prayaga, not looking in the direction of Sumantra 
who stood in the same place as long as his eyes did not fail 
him in having even the last glimpse of them. So the return 
of Guha and Sumantra could possibly take place only when 
the party were still on the southern bank, marching along 
it all the time, until they reached a point where Sumantra’s 
eyes could not see them at all. This description unmis- 
takably shows that Rama (with his brother and wife), after 
crossing the Gahga, went on along the southern bank, 
of course, definitely from west to east, the opposite direction 
having been already eliminated as irrelevant in our dis- 
cussion. 

Again, when Sumantra says, “ Both the heroes, O king, 
fastening and wearing rags and tree-barks, have, after 
crossing the Gahga, gone towards Prayaga,” he means a 
sudden change in the direction of the Party’s journey, 
which so far lay from the North to the South-West. Dr. 
Katjuls Prayaga at Rajapur lying on their straight way from 
Ayodhya to the Dan^aka forests via ^rhgaverapura would 
require a continuity of their journey in the same direction. 

N.W.R., 63 . 1 - 8 ; VutgaU, 59 . 1 - 3 , 
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In such a context the specific mention of their taking to the 
Prayagaward” course in Gafigdf/i-uttirja tau virau Prajdgd- 
hhimukhau gatau”'^^ cannot but involve some incongruity 
or irrelevancy. It can be prevented only if an unexpected 
swerving from the previous direction be meant. Surely, 
this piece of information must have reacted on both the 
fond as well as the same aspects of the King’s mind. 

Then, again, how could Sumantra’s horses, in course of 
returning to ^rngaverapura, which lay, very near, on their 
way to Ayodhya, fix their “ constant gaze at, or, have in their 
continuous purview, Rama,” who was going along with Sita 
and Laksmana, all facing the direction of Prayaga, if the 
horses and the heroes were going not in almost parallel but 
opposite directions (as Dr. Katju means to say) and if Prayaga 
were not situated in a suddenly changed direction, almost due 
east of the place where Rama had landed from the boat ? 

There is yet another reference to the ‘ direction ’ in 
the V.-R. After the party had to resume their journey 
from the place of their third halt under the banyan tree 
near the ‘ Sudargana ’ lake in the big forest, it says, 
“Staying for that night under that j^agrod/ja tree they started 
from that halt after the Sun had clearly risen (gimale'hhyu- 
dite surje\ having thereafter penetrated into the exceedingly 
dense forest, ‘ towards the direction ’ (tdtfy didam-uddidyd) 
where the sacred Bhagirathi embraces the Yamuna.”^®^ 

Again, further light is shed upon this point as. well as 
our main subject, the actual position of the Bharadvaja- 
grama and its distance from ^rngaverapura, by Canto 102 
of the N.W.R. describing Bharata’s journey to the said 
A^rama which, we know, was made in close pursuance of 
Rama’s footprints. Unfortunately this fine supplement to 
Rama’s travel between ^rhgaverapura South ferry and the 
Bharadvajagrama has been abruptly omitted by the 
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Vulgate consulted by Dr. Katju and the majority of his sup- 
porters and critics. It describes, in the words of Guha, 
the pathway Bharata was to adopt,^®® and, in the poet’s 
own -words, the actual journey of Bharata over the 
same.^^® It is, however, retained also in [canto 98 of] Gor- 
resio’s edition (representing the Bengal recension), that was 
used by Pargiter as is clear from the latter’s references to 
and translations from the same given on pp. 237-38 of his 
nice article. Geography of 'Kamazs Exile, referred to above. 
Let us search out this part of the VdlmlMya-Edmayana. 

We are already told that Bharata got up at early dawn 
from his bed [at ^rhgaverapura north bank] and at Sun- 
rise woke up ^atrughna to send for Guha, the Chief of ^rhga- 
verapura [who for the night had gone home^®’’ along with his 
men], in order that the latter should ferry the army across the 
Gahga^®® ; and that ultimately that whole army, after having 
been ferried by boatmen at (or, with the closing of) the 
Maitra muhurta (J.e., the 3rd of the 15 imilmrtas of two 
gbatikds’ or 48 minutes’ duration each, after the Sunrise), 
went away .to the Prayaga-vana (Forest of Prayaga)^®®. 
On the days when Bharata, 53 days after Rama^^® left 
Ayodhya, crossed the Gahga, the Sun rose between 
5.21 and 5.48 A.M. By ■ adding the time of the first 
3 widnltfas, viz., 6 ghatikds or 144 minutes to it we get 
7.45 to 8.12 A.M., when the said incident took place, 
Bharata crossed the river at so early an hour as compared 
with Rama because unlike the latter he had no other engage- 
ments and also because he had to travel during a hotter day, 
about a month later, than his elder brother. 

135 VV. 4 13. W. 14 — 24. 

N.r.R., 100. ?o. 

:A.:kr.; - joi. 

iV.lF.R., 101.27 ; Vulgate , 89.20 or 21, 

N.IF.R., 67.16 ; 69.3 ; 70.68 ; 74.16 ; 77.16 ; 89.26 ; 90.1 and 4; 
93.14 ; 94,1 ; Vulgate ,, 62.17 ! 5 64.78 ; 68.21 ; 71.18 ; 77.1 and 4 ; 

79.1 ; 82.32 ; 83.1. 
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Coming to the canto in question we find that Bhatata 
having crossed the Ganga together with his army and 
ministers said at the instance of his priest (Vasistha) to Guha 
(verse i), “ Through which country should we go to where 
Rama is ? O Guha, tell us the way : you always live in 
forests” (v. a). Guha who knew the country where Rama 
was then staying replied (v. 3), “ O Kakutstha, hence you 
ought to go to the best forest of Prayaga, full of various 
birds and reservoirs of water haying lotuses, etc. O best of 
men, the forest of Prayaga extends over a pra-krosa, i.e., an 
excessive or big kroia^^^ [in length] ” (vv. 4-6). The reading 
in the printed edition is prakosa-mdtrdm . But if it be not 
treated as a printer’s devil or scribe’s mistake for pra-kroJa, a 
word formed by adding pra before like pra-dvdra^^\ 

prdcdrya (th.& well-known instance of the prddi-samdsa in 
Sanskrit Grammar), etc., pra-kMa would be quite meaningless. 
kroiamdtra is a familiar expression in the To it the 

addition of pra gives the sense of ‘ intensity ’ or ‘ excess.’ 
In translating vv. 4-6 and 18-20 or 14-22 here I am accepting 
the construction as understood by Pargiter. They are, 
however, open to be construed in another way as well, 
as I will show later on. 

Guha continues to say, “ Resting there you ought to 
go to the hermitage of Bharadvaja (6). O Prince, going 
there, offer your obeisance to that sage, conversant with 
Dharma, perfect in asceticism and well-known all over the 
three worlds (7). Having obtained his blessings and heard 
his ‘ thrilling’ or ‘ agreeable’ words (containing information 
regarding what you wish to know, Rama’s where- 

abouts), you, being thrilled with joy, shall go to see your elder 

Krosa originally means “the range of the voice in calling or 
halooing.” As a measure of distance it is equivalent to about 2 miles 
and a quarter. A Pra~kro^a may cover 3 miles or a little more. 

N.W.R., 29.5. 

14 S iV.IP'.R., 59.7, 19; 102.22; Vulgate, 55.8, 32; etc. 
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brother (8), after you have stayed there for the night and been 
entertained by him with rich reception; for as an affectionate 
host he, after seeing you, will detain you {lit., will not let 
you go) for one night (9).” Telling this to and getting 
all praise from Bhafata, Guha paid his respects to Bharata 
and his preceptor and returned with his kinsmen to his 
boat (vv. 10-14). 

Bharata, too, went to the Prayaga Forest together with 
his army, appointing Sumantra to be their guide, enjoying 
the sight of fruitful trees and flowers and the sweet sounds 
of sylvan birds, and giving expression to the merits of Rama, 
Sita and Laksniana and demerits of his own mother, 
Kaikeyi (14-17). Going a and a half he saw the 

great forest reputed as Prayaga {i.e., the area of the primal 
sacrifice) [charming] like the Caitraratha {i.e., Kubera’s 
grove) (18). Entering that hermitage (or, penance forest), 
which yielded all the desired fruits (or, fulfilled ail the desires 
or human aims) and which looked charming with lotus tracts 
or lakes, and in this way approaching that best abode of gods 
(or, best temple), Prayaga, Bharata circumambulated and wor- 
shipped the same (19-20). Then, all his mothers, Satrughna 
and others also circumambulated it (21). Offering their 
obeisance and then coming out of that forest they saw the 
hermitage of the great sage of the Bharadvaja family, where 
the trees formed a thicket in a krona’s extent (22-23). Having 
seen the hermitage, Bharata was exceedingly delighted (23). 
Comforting his army and stopping it outside, Bharata made 
up his mind to go to see the great Sage Bharadvaja (24). 

The next canto (N.W.R., 103) contains the information 
that Bharata keeping his army at a distance {Vulgate, at a 
krota) went on foot in silken garments to the Bharadvaja- 
srama together with his ministers headed by the Preceptor 

Yojana originally means “ a stage or distance gone in one har- 
nessing or without unyoking.” As a measure it is equal to 4 Kro/as 
or 9 miles. 
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(vv. 1-2). It had nice secondary gates, was neat and dean, 
had the beauteous plantain groves, abounded in tame reptiles 
and beasts, was embellished with groups of sacrificial altars 
or platforms, looked as an open door to heaven, and was 
shining with the sylvan beauty (3-4). Going not very far 
{na’ti-diirath tato gatva) he saw that [particular] israma (4). 
Entering that hermitage, Bharata accompanied by his priest 
saw that exceedingly magnanimous sage having firelike glow 
( 5 )- 

The Vulgate^^^ tells us only that Bharata, crossing the 
Ganga, at the muhurta No. 3, went to the Prayaga Forest. 
The Bhusana of Govindaraja takes the time indication to 
mean either that the army crossed the river during the third 
imiJmrta whereafter it went.to the Prayaga-vana, i.e., crossing 
of the river — was an accomplished fact within the first 6 
ghatikds (144 minutes) after the sunrise, or that it went to 
the Prayaga-vana at [the commencement of] the third 
muhurta. latter interpretation is adopted by the 

Siromani, which adds, “This indicates that the Gahga- 
crossing was finished within the two jmhurtas (/.<?., 96 
minutes) after the sun-rise. 

The expression ‘ went to ’ {pra-jajau), however, is not 
very dear. It may mean either (i) departed from or left the 
Srngaverapura ferry and moved on towards the Prayaga-vana, 
or (2) proceeded to, i.e., was already going on the way to 
the Prayaga-vana, or (5) ‘ reached ’ the first point in the 
Pray%a-vana. The ambiguity of expression, instead of 
being resolved or reduced, is further enhanced by the 
deplorable reticence of the Vulgate^ which, in the very next 
stanza, as if in a jump, brings Bharata, who, just a moment 
back, has been at ^rhgaverapura, at once to the door of the 
Bharad vaj a^ rama . 


I*® 89.21 (Govindaraja’s text, 89.20). 
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We are further^^® told that at the sight of the Bharad- 
vajasrama Bharata stopped his whole army at the distance 
of a and went with his priest to see the Sage. 

also records that Bharata, approaching the hermitage of 
the high-souled Brahmana {i.e., Bharadvaja), the priest of 
the gods, saw the charming big forest of that best Brahmana, 
which had, beautiful huts surrounded by clusters of trees. 
Govindaraja remarks that the adjective ‘ big,’ {maJjat) as 
applied to the Sage’s hermitage forest signifies its great 
capacity to afford sufficient space for the whole army of 
Bharata to encamp. 

The above account of the Vulgate does not, however, 
help us much in fixing the direction or distance from ^rh- 
gaverapura of the Bharadvajastama, or of the Prayaga-vana, 
the only milestone between these two places. If we accept 
the view of the Siromani and the second interpretation of the 
Bhusam and take ‘ went ’ to mean ‘ reached,’ the distance 
between Sriigaverapura and the Pray%a-vana can be no 
more than what may be covered within a mubiirta or 48 
minutes, say about 3 miles mote or less. But the Vulgate 
as well as the N.IVR. have clearly pointed out that the 
Bharadvaja^rama, instead of being particularly a small 
spot containing some building or buildings as wc find it 
now-a-days, extended, in those times, over a ‘ big ’ forest, 
in a Arcfa (about miles) in length, and abounded in huts 
surrounded by clustering trees. 

Now, if we knit together the threads 'supplied also by 
the N.W.R. and Gorresio’s edition, we find that Bharata’s 
army, after going for a jojana and a half (13I miles) from 
the ferry of ^rhgaverapura, entered the forest of Prayaga 
proper, which extended over a pra-krota (3 miles or so). 


i 4 « Vulgate, 89. 21 or 22 ; and 90.1, 
89.22 Of zj. 
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Coming out of that (Prayaga) forest they saw the Bharad- 
vajagrama occupying a (a^- miles) in length ; and 

leaving his army behind at the same distance ^ kroid), 
J.e., at the place where the Prayaga-vana ended and Bharad- 
vaja’s great forest (mahad vanam) containing his huts com- 
menced, Bharata with his ministers went to see the Sage in 
his hermitage. Thus, the total distance that Bharata and his 
people had to cover from ^riigaverapura right up to the 
BharadvajaSrama was 13 + 3 + aj = i8f miles. And 
this wonderfully tallies with the actual distance between 
Singraur and Allahabad if one takes to the direct route on 
the South of the Gahga as Rama and Bharata did. 

As already said, in construing certain passages of the 
I have not dilfered materially from Pargiter ; but 
they may be better interpreted, as follows : — 

Verses 4-5 and first half of the 6th form one sentence 
with gamyatdtfi as the finite verb, and the concluding words, 
‘vanajk prakroia-mdtram ca Prajdgasja nararsabha’ have to be 
taken only as a repetition in sense, of ‘ {itahP) Vraydgam Kdkut- 
stha {gamyatdfh') vanam-uttamam’ made simply for adding up 
the particular detail of the distance of the said Prayaga Forest 
from the south bank of the Gahga opposite ^rhgaverapura, 
as it was not feasible in the body of the latter, i.e., the first 
half of verse 4. In ‘ Praydgasya vanam itah prakroia-mdtram ’ 
the distance is denoted by the same idiom as in ‘ tri-yojanam 
itas-tdta girir-yatra nivatsyasi . . . Citrakiita iti tijydto Gan- 
dhamddana-samibhah’'^^ which I will discuss in the last section. 
The sentence thus means, “ O descendant of Kakutstha, 
you ought to go to the excellent Prayaga Forest,— from here, 
the forest of Prayaga, O best of men, lymg at an excessive 
or big kroia (about 3 miles or just a little more) only,— full 
of the flocks of various kinds of birds, and endowed with 


N . W . R ., 58. 29-31. 
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resefvoifs of water that resemble their [own] series of lotuses, 
have good deseents [into water] and little mud, are dis- 
turbed by birds’ feet and are full [of water] and blocked 
fay the dark-green mosses (4-6). Resting therein you ought 
to go ‘towards’ (i.e., in the direction of) the Bharadvajasrama 
(6).” This account reminds us of the surroundings of 
Rama’s third day hault near the lake ‘ Sudarsana ’ in the 
big forest. 

The translation of the further passages is now to be as 
follows:— 

(7-14 supra, pp. 461-462). 

“Bharata with his army went over to the Praj^aga 
Forest (14) . ... (15-17, supra, p. 462). . Going through 
the great forest for a yojana and a half he entered the 
hermitage area or penance grove {airamapadat^i') like Caitra- 
tatha [ the divine grove of Kubera] and saw the beautiful or 
sacred place of pilgrimage (su-tirtham) known as “Prayaga,” 
which grants the fruits of all [human] desires and looks 
charming with lotus-tracts {paiik(ya-vanai}p ha\\ng Pbnnd&nt 
lotuses (18-19).^^® Approaching that excellent abode of gods, 
or, that best temple (Jit., Divine Place), Prayaga (abbigamya 
Prajagasti tad deva-sthdnam-amttamam)J^^ Bharata circumambu- 
lated it and bowed down before it (20). All those mothers 
of him as well as ^atrughna went to, and with great devotion 
(apramattah) circumambulated, that, i.e., the ‘Divine Place’, 
Prayaga (21). Bowing down and coming out of that forest, 
immediately, or, adjacent to it (anantaraw), they saw the 


1^9 sisinl Jr«rr srr^rim srfk^, 

I 

Compare the expression ^amttamaM deva-sthatiam^ used for the 
extensive Prayaga-vana here in the B^moyana with abhisamskvta devd- 
mm yajana-bhUmih^ and ^ Brajdpateh vedih* or ^ksetram^ in the Mahd- 
hharata and the Purdnas^ denoting the whole tmndala of Prayaga 
covering 5 jojanas, cf, supra, footnote 109. 
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A.srama of His Holiness {bbdvitdtmanaJf), gttzt Sage of 
the Bharadvaja family, in the extent of a ' kro^a having clus- 
teiing trees” (22-25). 

This construction, too, results in giving the same total 
mileage, though with a little inverted order of its items, 

I pra-krosa (3 miles) + adf^iardha {i.e., yoj ana 

miles) + I kro§a {%\ miles) = i8f miles. Its parti- 
cular import, however, presents the difference on two 
points, (i) pra-kroda or 3 miles representing the distance 
between ^rngaverapura South Ferry and the commencing 
point of the great forest, called the Prayaga-vana, as also 
borne out by the fact of 48 minutes spent in covering it 
according to the commentaries, Siromani and Bhdsana, on 
the Vulgate, and not the extent of that Prayaga-vana, which 
Pargiter understands to have stood after i-J jojanas from 
^rhgaverapura and just before the one krota fsxttA of the 
Bharadvaja^rama, and the mileage of which he has omitted 
to mention, and (2) “ Prayaga ” being also .the name of a 
particular sacred ttrtha having a “ Divine Place,” which, 
like a temple could be easily circumambulated, and which 
was situated at the eastern fag-end of the Prayaga-vana, 
coming out of which one had to enter the hermitage proper 
of the Sage Bharadvaja. Thus, according to the present 
interpretation, the country was open for about 3 miles east 
of ^fngaverapura, and between this open country and the 
Bharadvajagrama, which according to all the versions ex- 
tended in a kro^a (2J miles), there stood a very big forest, 
called the Prayaga Forest or “the Forest,” serving the 
purpose of a ‘penance forest’ and extending over a yojana 
and a half (13^ miles). It might have required about a 
h-oia (2I miles) more to reach the summer Confluence 
from the Bharadvaja^rama in those days. 

Thus, both Rama’s party and Bharata’s army travelled 
eastward from ^rhgaverapura to reach the Bharadvaja^rama 
near the Confluence for abotit iS-icj miles ; and the distance 
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between Cuba’s city and the shifting Confluence was about 
20-21 miles and in no case exceeded 22 miles. The “ No- 
Man’s Land” where recluses practised penance as well as 
students acquired knowledge, both living under the holy 
charge of Bharadvaja, extended from East to West as far as 
the westernmost extremity of the great forest after which 
lay the prosperous tracts of the Vatsadesa, and covered 
about (22 ~ 3) =19 miles lengthwise. All this holy land 
comes under the “Prayaga Mandala ” of the Puranic lore 
and represents the Divine Land of Sacrifice par excellence, 
as is meant by the word “Prayaga.” 

Now it will be quite clear that the direction in question 
could never be South-west nor the distance between ^rnga- 
verapura and Old Prayaga or the Bharadvaja^rama or the 
Confluence “about 40 miles more or less,” as our honour- 
able leader. Dr. Katju, would expect us to acquiesce in. 
“ The direction in which the Ganga met the Yamuna ” in 
those days has always been the same, the East from 
^rngaverapura or from the large banyan tree in the big 
uninhabited forest. The distance is the same today as it 
was then according to links found in the V.-^mdya^a. 
Old ^rngaverapura, whose identity seems to have been 
only reluctantly accepted by Dr. Katju and has been disputed 
by Mr. Mittal, was not different from the modern Singraur. 
Nor have the rivers materially changed their course. Nor 
has the Confluence shifted from Rajapur to Allahabad. 
Nor was the site of the Bharadvaja^rama in old Prayaga 
very different from that at modern Allahabad. 

Reverting to Rama’s journey from the vast nyagrodba 
tree near the lotus lake, ‘ Sudar^ana,’ at the commencement of 
a big uninhabited forest, we find that the party after passing 
the night under that nyagrodba tree left that place when 
it was cleat Sun-rise (yimale’ bhyudite Surye),^'^ of course, 

161 N.rX, 58.1 ; 
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of a post-winteti 52 or pre-summer morning, i.e., about or 
just a little before 8 A.M. Having penetrated into a rather 
big or dense forest, they went on ‘ towards that deh (country 
or place, Prayaga), in which the Yamuna proceeds in face 
of {Le., turns to meet) the Bhagirathl Ganga,i 53 or ‘ aiming 
at the “ direction ” {tarn didam-ndiidyd) wherein the holy 
Bhagirathl (Gahga) approaches the Yamunad®^ Adopting 
a safe path,^®® carefully so as to remain safed®’ or, 

‘ comfortably,’ because they entertained no thought of 
meeting any people and had not the least doubt or fear, 
and ‘safely’ (meaning, so as to keep intact their stock 
of physical energy), i.^., resting and upstanding in slow 
degrees at will, ^®® they went on, seeing various tracts of 
land and beautiful places {dedan) which they had never seen 
before and which were full of -flowers of various colours: 
then, just at the sun-set, i.e., about 6 P.M., Rama said to 
Laksmana (vv. 3-4). “See the smoke uprising in front 
of Prayaga. It being a mark of the Sacred Fire, I 
hope the Sage is near at hand, or, is at home (v. 5). 
We have surely arrived at the auspicious Confluence of the 
Ganga and Yamuna, as we hear the high sound born of the 
collision of the waters (v.- 6), Firewood is lying cut or torn 
by those who dwell in the forest and subsist on [the pro- 
ducts of] trees ; and we see these trees of various kinds in 
Bharadvaja’s hermitage” (v. 7). Having thus gradually 
or leisurely walked, they or those two archers, at sun-down, 
reached the abode (i.e., the area lying near the hermitage) 

IBS N.W.R., 60.7; Vulgate, ^ 6 . 6 —“ fi/lratjaja ’ denotes the dose 
Of end of the cold or dewy season, which comprises the two months 
of Magha and Phalguna. 

168 Vulgate^ 54.2 

15 ® '' 'Panihdnam 'Ksemamdsddja* — 58.4. 

15 ® '‘Yathd-'Ksmem^—VulgaUy 544 * . .. 

15 ’ ^ Ksema-hetv-avadhdnam-‘anatikramya^ — Govindatija’s Bhusam, 

155 Yathd (= Yathd-sukham^ jmdmmma’iankd-hhdvdf)^^ ksemem 
{^upavUj-otthdya /anmk fanai^ Tikka^ 
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of the Sage, at the Confluence of or, in the Antarvedi-deSa 
(the land included in the [vast Divine] sacrificial Altar) 
between^®®, the Gaiiga and Yamuna (v. 8). Rama, on his 
part, entering the [forest lying near the] A^rama, causing 
terror [merely on account of his form of an archer, etc.,] to 
the beasts and birds, and going ori the way for a muhurta 
(/.if., the way which he could cover in ' muhurta or 48 
minutes),^®^ reached [in the neighbourhood of] Bharadvaja.^®^ 
reference furnishes an additional proof of the 
fact that the hermitage proper of Bharadvaja occupied an 
area of more than two miles ; because after entering its pre- 
cincts, Rama, together with Sita and Laksmana had to walk 
for more than three quarters of an hour before he could 
reach in the vicinity of the residential quarters of the Sage. 
Hereby it is also clear that the Sage, though practically in 
charge of not only the hermitage extending over more than 
2 miles but also the whole penance forest called Prayaga- 
vana which stretched up to the VatsadeSa in the immediate 
neighbourhood of Guha’s kingdom, had his headquarters 
at the easternmost corner of the said hermitage. And that 
was exactly the same place as is even today occupied by the 
several temples and is called Jogiana in Colonelganj. It 
included even the southern part of the Ananda Bhavana 
and the high ground under the tamarind trees- to its south, 
besides the present Bharadvaja Park and all the high 
ground East of the present Indian Press inclusive, because 
it was all in one and the same level before the construction 
of the channels carrying foul water and the roads dividing 
these tracts apart. After coming so far with me, my 
generous readers will be fully convinced with the truth of 
my remarks made on pp. 192-3 above. 


‘ Sandhau’ = Sahgame vartamauam. — Bbufam. 
‘ Sandhau ’ = Antar-uedi-de/e.-ATilaka. 
i«i ‘ Muburtam’ = muhuria-^mjam, — Bhufana. 
Vulgat0, 54.9. 
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As compared to Bharata’s march described above, 
the above account of Rama’s journey to Pray aga, though 
representing an amalgamation of the various versions, is 
very meagre. Nevertheless, it is rather undoubtedly obvious 
that Rama, Laksmana and Sita travelled quite leisurely, often 
resting at places and seeing the' sights, and covered, on the 
fourth day, a distance of about 15-16 miles within 10 hours 
to reach the exact spot where Bharadvaja sat surrounded by 
his disciples^®® and ascetics^®^, and that on the previous day 
they could not walk more than about 3 miles in any case. 
In view of these hard facts projecting in high relief from 
the perfect workmanship of Valmiki which only a minute 
research thereof made after a thorough clearing off of 
the sticking rubbish has revealed, the hollowness, futility 
and exaggerated nature of the following fantastical, funny 
and amusing observations of certain learned writers ought 
to stand fully exposed : — 

“ After a whole day’s journey the night fell and the 
party stopped under a big tree. The next morning they 

resumed their journey and by dusk sighted 

the vicinity of the Bharadvaja Ashram nearby.”^®® 

“ Tliis party was walking not like gods but definitely 
as human beings, a party of youthful people.”^®® 

“It took Ram Chandraji two days’ travelling to reach 
the confluence from the place where he crossed the Ganges. 
Thirty to 40 miles would be about that distance.”^®’^ 

“ Normally a person walking with a lady would not 
cover more than 10 or 12 miles a day.”^®® 

183 Vulgate, 54.11. 

N.ir.R., 58.13. 

1®® Dr. Katju’s English article, paragraphs 4-5. 

186 Ijoe. cit,, para. 8. 

18 ^ hoc. cit., par. 13. 

A. B. Patrika, Oct. 4, 1945*— Pandit Shivanath Katju’s sum- 
mary of Dr. K. N. Katju’s view-poinh 



“ Singraur (in the Allahabad District) is now considered 
to be ancient Shringvirpur. This claim seems to be without 
foundation. The ancient Shringvirpur must have been 
about 50 miles away from modern Allahabad while Singraur 
is only 22 miles.”^®® 

“ Therefore, the theory can very well now be proved 
that the Ashram of Bharadwaj Muni was somewhere near 
Rajapur at the Sangam, which was about 32 miles from 
Shringvirpur, where he left his chariot. This distance was 
quite practicable for Shri Ram, specially with Sita, to travel 
on foot in two days time.”^’® 

Pargiter, too, partly misconstruing the Kdmajapa, 
miscalculated the daily journey and misjudged as follows 
“ Journeying through the forest, they reached Prayaga 
next day.”^’^ 

“A yojana-and-a-half, therefore, meant about nine 
miles, and for that space only beyond ^rngaverapura was 
the country open. Beyond that, again, and down to Prayaga, 
about 13 miles, forest covered the doab . ... It may be 
noticed that the two days’ journey over these 22 miles, would 
make the day’s journey ii or 12 miles, quite as much as Sita 
could have travelled on foot.”^’^ 

Mr. T. Paramasiva Iyer, however, seems to be nearer 
the truth when he writes on ‘ The hength of the Daily March 
{in Tlmds Itinerary') beyond Singranr’ as follows : — 

“ From the south bank of the Ganges, S ttd walks 
with Rama right down to Pafichavati, and the daily march 
ends by sun-down, Rama fixing a resting place for the night 
in advance. The daily) march was thus limited to about 
eighteen miles though Sita fed on flesh, and was bubbling 
with the energy of an adolescent girl.”^’^ 

1 *® A. B. Patrika, Sept. 2, 1945.— Mr. Mittal’s article, parag. 12. 
hoc., at,, par. i-j. 

JBAS, 1894, p. 237. 

Blm^ana and Lanka, Part I, chap. XIV., p. 99. 
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The whole reasoning of Dr. Katju is fictitious and not 
at all factual so as to be convincing. I have given a long 
quotation from his article (paragraph 13) in the beginning 
of section 3. The readers have seen how its contents, too, 
like his other observations, are unable to stand reason based 
on facts. His arguments drawing as they do upon specula- 
tion, though making a great display of vigour, are life-less 
and lacking in reality. Such purely conjectural arguments 
might be effective in entirely philosophical disquisitions. 
But surely they can have no place in a discussion on historical 
problems. Mere conjecture proves nothing. Had Dr. 
Katju made out a case, giving ancient literary, geological and 
other tangible grounds to establish that the Ganga flowed 
for forty miles from Singraur on a south-westerly course 
and made the confluence with the Yamuna at Rajapur, we 
would have weighed the same against the information I have 
furnished above from the V.-R. itself ; and thus his present 
hypothesis would have assumed the dignity of a theory to 
hold some ground. But his observations based on the 
misinterpretation of a single, imperfect, unreliable version of 
the V.-R. and fantastic surmises meant to serve as arguments 
have only resulted in misleading numerous casual or habitual 
readers of , the Allahabad dailies. Instead of these had he 
thought; it advisable to appeal to the researchers in the field 
of Indian Archaeology, who alone would be the competent 
persons to give a sound verdict, he would have surely 
done a yeoman’s service to the cause of the reconstruction 
and reclamation of our ancient past. If, however, he has 
been in only “ to invite discussion on this most important 
topic,” we have had enough of it ; and it is now opportune 
to compare and exchange notes and come to a settlement. 

Now to recapitulate, the following facts have so far 
emerged from our discussion to weigh against the state- 
ments of Dr. Katju and his supporters : 

The royal car, passing throvigh the land of Rama’s 
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maternal uncle, took the party over to the suburb of 
^rhgaverapura, beyond which they had to walk on foot. 
For the first three days they lived on water only. Conse- 
quently, down to the njagrodha tree on their way to Prayaga 
they made little progress in their journey, as was also due to 
their devoting major part of the day to the various activities 
ending in the crossing of the Ganga and to the hunting affair. 

Partly regaining some energy by taking lotus stalks on 
the third night, the three travellers were enabled to cover 
the major part of the distance between Singraur and the 
present BharadvajaSrama in about lo hours of the fourth 
day, repeatedly taking the requisite amount of rest on their 
‘ lonely ’ way. Their way led almost through the forest, 
proverbially too dense at places, without any ‘ open ’ 
country as such except the whole small strip of the Vatsa- 
desa for about 3 miles lying in between ^rngaverapura and 
the banyan tree on their Prayagaward way. One jojana 
and a half (i3'J miles) is rather the whole distance of the 
great Prayaga-vana, that lay after 3 miles east of ^rngavera- 
pura and before the Bharadvaja^rama and contained at its 
fag-end a “ Divine Place ” {deva-sthand) like a holy temple 
which Bharata and others circumambulated before coming 
out of that forest and entering the precincts of the Bharadva- 
ja^rama, than the ‘ open country ’ between ^rhgaverapura and 
the Prayaga-vana as understood by Pargiter. The Bharad- 
vaja^rama occupied an area in more than 2 miles’ length 
which Rama with his wife and brother traversed in more than 
3 quarters of an hour in order to reach Bharadvaja with his 
residential quarters at the castern-raost corner of the 
table-land between the two rivers, the present Bharadvaja- 
gramu pointing to the same. The Confluence was at another 
2 or 3 miles during the summer but not so far during the 
rains when both tlie rivers drew together at the foot of 
Bharadvaja’s residence. Prayaga included the whole land 
between the two rivers to the east of the Vatsadega. 
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Atman in pre-Upanisadic Vedic Literature. By H. G. 
Narahari, M.A., M.Litt., Research Fellow, Madras 
University, pp. xliv+ 278. Published by Adyar Library, 
1944. Price Rs. 8. 

The book under review is the thesis approved by the 
Madras University for the Degree of Master of Letters. It 
contains 12 small chapters dealing with the Existence of 
Atman known to the Rgvechc Seers ; Atman or the 
Individual Self as distinct from Brahman ; The conception of 
immortality in the Veda ; The Vedic doctrine of the worlds 
above ; Dcvayana and Pitfyana ; Theism of the Rgveda ; 
Suktabhajah and Havirbhajah ; Prayers and their rewards 
in the Veda ; Rgveda, the source of Upanisadic Philosophy ; 
Transmigration traced to the Rgveda; Sin and hell as under- 
stood in the Veda ; and Conclusion. 

The subject is very interesting. Though great 
scholars of the West have done good deal of pioneer work 
in the field of Vedic literature, yet it is difficult to say that 
there is hardly any work to be done now. Our studies of 
the literature show that there is a vast field to do original 
work and also to examine the conclusions of the western 
scholars from the orthodox point of view. Hardly much 
has been done in the true spirit of Indian thought. 

Mr. Narahari has taken great pains to study the prob-y 
lems from different angles of vision and has given the 
views of almost all the Vedic scholars. The work deserves 
careful study and the author is to be congratulated for having 
taken great pains for maintaining the standard of high 
scholarship. 


4m 



47<> REVIEWS OF BOOKS 

Epigraphical Echoes of Kalidasa. By C. Sivarama- 
murti, Curator, Archaeological Section, Govern- 

ment Museum, Madras. With a Foreword by the late 
R. B. K. N. Dikshit. Published by Thompson and Go., 
Ltd., 35, Broadway, Madras. 1944. pp. xvi-l-104. 
Price Rs. 3-8-0. 

The book under review is the first number of the 
Memoirs of the Archaeological Society of South India series. 
The present volume deals with the discussion of such 
expressions and passages in epigraphical literature as 
can be traced to have been borrowed or influenced by 
Sanskrit literature. The title of the work though refers 
to Kalidasa, yet the author has made references to 
Valmiki, Bharavi, Bana and Dandin as well. The author 
has further enlivened the book by reproducing the 
actual forms of the letters in which the thoughts 
forming the echoes from Kalidasa and other poets are 
embodied, so that the reader may become interested 
in the interesting world of epigraphy. He has searched 
the wide range of Indian inscriptions from the 2nd 
century A.D. to the 12th for the illustrations of this book. 
He has illustrated it profusely. 

Mr. Sivaramamurti has done a great service by drawing 
the attention of scholars towards the influence of Sanskrit 
Literature over inscriptions which will help us to fix 
chronology with much more certainty. The author deserves 
every encouragement and congratulations of scholars. 


Patimokkha and Dhammasangani. The former is edited 
by R. D. Vadekar, Esq., M.A., University teacher in 
Pali, Fergusson College, Poona, while the latter by 
P. V. Bapat, Esq., M.A., Ph.D., and R. D. Vadekar, 
E'-q., M.A. Both have appeared in the Bhandark-ar 
Oriental Series as Nos. i and 2. The former can be had 
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. - ,T Fditftl bv Dr. Vapat and Mr. R. D. 

VadekL™ThTs is the tliird book of the Wmmkrkar Oriald 

■^"The Pah WmokU. contains rules of disdpline 

for the Buddhists monks and nuns. It is 

oldest of the Vinaya texts and is very important from th 

tocomplre^the texts xvith the Ceylonese and the Burmese 
editions and also with that of Oldenberg. It has been 
very carefully edited. The author has promised o btin., 
ouMts second part containing translation and useful notes 
DhammasaW^i Abhidhamma P.taka 

and lals with the enumeration of the Dhammas by 
wav of questions and answers. The book is divided into 
four sections, each of which has got a table ot contents 
IXdWtM. Mrs. Rhys Davids has "V 

end calls it— M Inddhhtic Manual oj Psychological Llhics 
It is a very interesting book and is meant for the use o 
adViinccd monks. 

Atthasdlm is a commentary on the Dhamms^m^i. 
This is for the first time that these books have been published 
,l Devanagarl scrip, with .he help of Sinhalese, Bur- 

nacse and Sia,.,ese texts, found in mss. These are so.nc o 

the more important teas of Buddhism winch were not 
published in Devanagarl script befoie. I he editors lave 
soared no pains to make the editions up to date and 
critical. All possible material has been utilised to make the 

edition complete. _ w i; ond i-Vip 

Both the editors who are experts in Pali and tne 

Bhandarkar Orimtal Kmarch Instituk deserve our hearty 

congratulations for bringing out such fine and usetui 

editions of Pali texts. 
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Mithila-Bhasa-Vidyotana. By Mahavaiyakarana Pan- 
dita Shri Dinabandhu Jha, Published by the Maithili- 
Sahitya-Parisad, Darbhanga. pp. 13 + 300. Price 

Rs. 5. (Rs. 4 for the members of the Parisad). 
Mahavaiyakarana Pandit Sri Dinabandhu Jha’s Mithild- 
bhisa-Vidyotam (published by the Mail hilt Sdhilja Parisad 
Darbhanga, 1546) is a remarkable book in many ways. 
It is the fullest and most complete grammar of the Alaithili 
language that has been ever published in Maithili, and it 
• seeks to marshall all the rather complicated facts of this 
language, which is current among a population of consi- 
derably over ten millions of people. 1 have found it 
conceived in a spirit of frank appreciation of the special 
character of Maithili as contrasted with Sanskrit, although 
the author has paid his homage to Sanskrit by compiling 
his rules in Sdlra-£onn in Maithili. The author probably 
did this as a lo/tr de force, and this certainly indicates his 
great scholarship and his critical acumen in the selection 
of the essentials, but I would have liked him to employ 
it with greater advantage (as I think) for Maithili grammar 
in giving us a larger selections of facts arranged and treated 
in the ordinary way. The pronoun — incorporating nature 
of the verb in present-day Maithili has been analysed 
carefully, and the various paradigms for both noun 
declension and verb conjugation are very usefully and 
conveniently tabulated, 1 only wish the various tense- 
forms of the Maithili verb were given with a little more 
fullness. But that does not detract from the great value 
of the book: faults of omission like this do not .detract 
much from its importance and usefulness. The grammar 
appears to be the work of a scholar of the type who under- 
stands (although he, as is only natural, sees through the 
window of Sanskrit so to say) the mechanism of his mother- 
tongue, and sets about conscientiously to explain it. I 
think the ideal grammar of a New In 4 o-Aryan language 
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is to be based on the finding of historical comparative 
linguistics ; but it will be long before really good work in 
this line will be done. But the works like the present one 
are also invaluable, and both the author and the learned 
body which has published it deserve the best thanks of all 
persons interested in the study of New Indo-Aryan. 

Suniti Kumar Chatterji (Calcutta University). 


Catalogue of the An up Sanskrit Library. Fasciculus 
II. Prepared by Dr. C. Kunhan Raja and K. Madhava 
Krishna Sarma, M. O. L. Published by Authority, 
Bikaner. 

The Amp Sanskrit Library is doing admirable service 
to the cause of Sanskrit learning. The Bikaner State has 
got quite a large number of valuable Sanskrit Mss. which 
remained unknown to the scholars outside for a long time. 
But now through the efforts of Dr. Raja and Shri K. Madhava 
Krishna Sarma both the Catalogue of the Mss. and the rare 
works in print are being brought out for the benefit of 
scholars. The first fasciculus of the Catalogue was published 
long before and this is the second of the sericL It contains 
the list of Mss. on the Gita and the DharmaSastra. The 
Curator hopes that the subsequent parts will follow at an 
early date. It is very essential that a full comprehensive 
and scientific catalogue of Mss. and rare works should be 
published wherever possible. The compilers of this cata- 
logue deserve our congratulations. 


The Mudra-Rakshasa-Katha of Mahadeva — Edited by 
Dr. V. Raghavan M.A., Ph.D., Saraswati Mahal Series 
No. I. Published by .the Administrative Committee 
of the Maharajah Serfoji’s Safaswati Mahal Library, 
Tanjore. Pages viii + 9a + 46 + xlii. 1946. Price 
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The Maharaja SerfojTs Saraswati Mahal Library at Tanjote 
contains a unique collection of rare manuscripts in Sanskrit, 
Telugu, etc. It is to be congratulated that an attempt has 
been made towards a systematic publication of the rare 
finds in the library and the book under review is the 
I St of the series to be published as the Saraswati Mahal 
Series. The work under review is a Sanskrit prose 
work in 40 pages and contains a clear and succint 
summary of the famous Sanskrit drama Madra-Laksasa 
by Vi^akhadatta. Baffling literary critics in its absence of 
Srhgara, Mtidrd-Rdksasa will stand as the unique political 
drama of Sanskrit Literature and its characters have a per- 
manent appeal. As the plot is intricate such a publication, 
as the present one, is welcome. Its prose is simple, elegant 
and grand. 

Dr. Raghavan is to be congratulated for the way in 
which he has edited the work and has translated it with 
notes, and useful appendices. All this has added to the 
utility of the work. It will prove very useful if the 
students go through this book before studying the drama 
in original. 


Our Relation to the Absolute — A study in true 
Psychology. By Swami Abhcdananda. Published by 
the Calcutta Ramakrishna Vedanta Math, 19B, Raja 
Rajakrishna Street, Calcutta. Pages xxvi + zo8. Price 
Rs. 6. 

The book under review contains the nine lectures 
with an appended chapter on questions and answers 
systematically delivered by Swami Abhcdananda isi America 
in I9ZO and is now offered as No. 2 of the Abhcdananda 
Memorial Series. The work is a study in true psychology 
and is named after the title of the 9th lecture in the book 
“OAfr* Relation to the Absolute.” 
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The book is written in simple and direct style and has 
a powerful appeal. The racy fluency is preserved through- 
out the work in explaining difflcult psychological and 
philosophical Vedantic truths even to laymen. 

The Swami states that though the word psychology 
has been derived from the term psyche or soul, it is now used 
in the west in the sense of the physiological origin and 
ordering of the mind. He takes us elaborately in several 
lectures through the meaning of consciousness, powers of 
the mind and power of concentration. The other chapters 
are on individuality and personality and on the three states 
of existence of the mind. He has established in these 
lectures that there is an arffirr, the soul, behind the 
physical mind. 

In the last chapter he has clearly shown that all rela- 
tions ~c6tiM' Be 'classified under three heads. In the first 
stage we think that we are servants of the Lord and in the 
second that we are part of the One stupendous whole, in 
the third and last stage when we feel our real Atman we 
think that we are one with the Infinite Ocean of existence, 
intelligence, “Wiss and love. 

The Calcutta Kamakrisbna Vedanta Matha is to be 
congratulated on this memorial production along with 
useful footnotes and a learned preface of 14 pages setting 
out the various views of the Absolute in western Philoso- 
phy. The book is useful for general readers of Vedanta. 


Critical word-index to the BhagavadgIta. By Rao 
Bahadur P. C. Divanji, M.A., LL.M., Retired Judge, 
Advocate (O. S.) with a Foreword by Dr. S. M. 
Katre, Poona. Published by New Book and Co., Ltd., 
188-190, Hornby Road, Bombay, 1946. 

The BhagavadgIta is one of the most, popular' books in 
Indian Literature, It is the-souree of inspiration to persons 
F. 31 
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of all shades of opinion. It gives us in brief the Sublime 
teachings of the Upanisads and makes clear that Action 
combined with Knowledge alone leads a true devotee to 
the realisation of the highest aim of life, religion and philo- 
sophy. Though the book is so very important, yet not much 
scientific work has been done on it. Rao Bahadur P. C. 
Divanji deserves our congratulation for making an attempt 
towards this direction by preparing a word-index of it on a 
novel plan. He has separately dealt with the various recen- 
sions of the book. A brief meaning of each word is also 
given. The task of Indexing is very dull and uninteresting, 
but at the same time it is very important and difficult too. 
We congratulate the Rao Bahadur for this hard task even in 
his old age. The book is indeed a useful addition to the 
literature of the G//a. 


The Ancient Wisdom of Wales. By D. Jeffrey Williams, 

Published by the Adyar Library Madras, Pages 54. 

1945. Price Rs. 1-4-0. 

The Theosophical Society at Adyar is interested in 
collecting the ancient wisdom of the east and of the west 
and hence has published the book under review. The first 
half of the book contains extracts from ‘Barddas’ which are 
the fragments of the Drvidical , wisdom of Wales. The real 
question is as to how this ancient wisdom had been preserved 
all along until it was published by the Welsh Manuscripts 
Society in 1862. There is a strong opinion that the text 
is the forgery of Tolo Morganweg and the dispute still 
goes on in Welsh literary and academic circles. Nevertheless, 
the wisdom is given here in English for the benefit of 
scholars. The matter given is certainly interesting. The 
second half of the book - contains papers by D. Jeffrey 
Williams based on a. study of the ancient wisdom of Wales, 
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The book afFotds ample matter for the historian of the 
world’s philosophy. 


The Ideal of Education. By Swami Abhedananda pp. 
xiv + 91. Published by the Ramakrishna Vedanta 
Math, 19B, Raja Rajkrishna street, Calcutta, 1945. 
Price Re. i-o-o. 

The book contains 4 lectures of the Swami delivered in 
India and America. The lectures are intended to spread 
the real ideal of education among the people. In lecture I 
occupying one half of the book, the Swami traces briefly 
and accurately the greatness of the Hindu ideal of education 
and explains how the ancient Hindus were great in every 
department including mathematics and other sciences. The 
"'Second lecture is on practical education and it lays special 
emphasis on the necessity of learning the f Sanskrit language 
which is shown to be perfect. In the 3rd lecture on female 
education, the author shows that the nation which produced 
Gargi, Maitreyi and others in the past could not lag behind 
in the education of “women who are the representatives 
of the Divine IVfother, the ^akti, the Mother of the universe- 
Jaganmata.” The 4th lecture is an address to an educa- 
tional-conference in America. Here the author emphasises 
that the essential characteristics of each cultural civilisation 
should be placed before the west for their study. Students 
will find the book quite useful and interesting. 


Life beyond death. — ^A Critical Study in the Mystery 
OF Psyche and Spiritualism. By Swami Abhedananda. 
pp. 15 + 292. Published by Ramakrislina Vedanta 
Math, 19B, Raja Rajkrishna Street, Calcutta. 1944. 
Price Rs. 6-8-0. 

Swami Abhedananda delivered from time to time a 
number of lectures on Spiritualism in response to the invita- 
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tions from well known institutions of culture during liis 
stay in America. These lectures have now been brought 
together and published in this book under the name of 
‘ Life beyond death ’ as the first contribution to the AMeda- 
nanda Memorial Series. 

The book under review contains in a brief compass 
what all has been said on the subject from the earliest times 
of the daw'n of religion up to modern times in all the 
Religions of the world and by almost all the important 
philosophers of the various countries including the votaries 
of modern spiritualistic societies and the society of Psychical 
Research in America and England. 

As a great Indian philosopher put it, throughout the 
vast length and breadh of the universe there never was, 
there is not and there never will be, even one sentient 
and thinking being in whose mind the great question 
of the Katbopanisad—^^^ (some hold that 

there is Atman after death while others deny it) — ^lias 
never arisen and the enquirer has never clamantly insisted on 
an answer. The book under review shows how the great 
problem has been answered by the religions and philo- 
sophies — ancient, medieval and modern. 

One of the best chapters of the book is chap. XI — 
‘ Spiritualism and I'^edanta ’ where the author clearly points 
out that modern spiritualistic societies endeavour to 
communicate with the dead and that the truths obtained 
from them cannot be perfect or absolute. The Vedanta has 
clearly established that those spirits are in the Pitf-loka and 
vain should be the result of the spiritualists who expect 
to know the absolute truth from earthbound spirits. The 
realisation of the absolute truth or the attainment of God- 
consciousness can come only from Vedanta and not from 
the fathers or ancestors who are dwelling in the Pitt-loka. 
It is Vedanta alone which shows the way by which we can 
reach the ultimate goal of all religions, manifest Divinity in 
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the actions of our daily life, and becoming free from selfish- 
ness and being independent of physical and mental condi- 
tions we may live as a living God. The book concludes that 
the wise ones will never be afraid of death but always 
remember that there is an eternal life for every body and no 
soul will be lost ; and those who have attained the highest 
spiritual realisation will eventually come face to face with 
the Infinite and attain that peace and happiness which have 
been attained by Sri Krsna, Buddha, Christ, Ramakrishna, 
and by all the other saviours of the world. The book is 
written in easy, elegant and interesting style. It desen’^es 
careful reading. 
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